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INTRODUCTION 


Bidayat al-hikma stands for ‘the beginning of philosophy’. It is a text written by the late 
‘Allama Tabatabai and is used in hawzas around the world today. The ‘allama also wrote a 


more advanced text called the nihayat al-hikma, or the ‘ending of philosophy.’ 


There are I2 sections in the book. 


I. Introduction 

2. General problems regarding existence 
External or mental existence 
Existence in itself or something else 


The relationships of wujud 


AYR y 


Mahiyya, or quiddity 

7. The to categories 

8. Cause - effect 

9. Wahid and kathir 

10. Relationship between different beings 

II. Potentiality and actuality, and time and change 
12. Knowledge and the knower 


13. Wajib al-wujud, or theology 


Muqaddimah 


e Topic. The topic of philosophy is being or wujud as is (al-mawjud bi ma huwa 
mawjud), as opposed to particular beings as is the case in other sciences. 

e Ghaya. The purpose of philosophy is the ma'rifa of the mawjudaat ‘ala wajhin kulli. It 
also helps us distinguish between that which is real and unreal (tamyizuha ma laysa 


al-mawjud). 
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o Humans can confuse between reality and fantasy. Some people miss some 
realities, like God. Some also have doubts. Philosophy helps us distinguish 
between truth and falsehood. 

o Humans recognize our own realities and realities outside. We know that we 
can reach those realities outside - they are accessible. We only go after these 
external realities because we think they are real. We do not go after 
something that is not real. 

o A new born child is not interested in false milk, it only wants milk! Our 
concern is all about reality. 

o Sometimes we cannot recognize real things. Nafs al mujarrada is not 
material. In philosophy we learn that souls are immaterial. ‘Aql al mujarrad 
is a substance that has no potential. 

Hikmat al-ilahiyya, or theosophy, studies the characteristics of wujud. It is also 
sometimes called al-falsafa al-’ula, or al ‘ilm al ‘ala. 
It also helps us to learn about the highest of wujud, God. It helps to identify the al 


“illa al ‘ula (the first cause), its attributes and its names. 
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1.1. THE SELF-EVIDENT CHARACTER OF THE MEANING OF EXISTENCE 


This is also called badihat al-mafhum al-wujud (Wujud is self-evident, or badihi). 


In mantiq, logic, we learn that there are 2 types of mafahim (tasawwurat) - badihi and 
nazari. Nazari is speculative and theoretical, and requires definition. Badihi, on the other 


hand, is self-evident. 


Wujud is self-evident. Everyone understands what we mean when we say “X exists.” Here 
it is important to say that everyone understands the CONCEPT of existent, even though many do not 
understand the REALITY of existence! 


Wujud cannot be defined using the logic of jins and fasl because nothing is clearer than 
wujud! You can only bring synonymous words, like existence. As per the definitions of 
islamic logic, there is no mu’arrif for wujud. Wujud has no jins and fasl, or khaasa - these are 


the 3 things you need for kulliyat khams, and wujud does not have those. 


Hadd al-taam is ‘man is a rational animal.’ Rasm is ‘man is an animal that laughs.’ Both are 
good definitions, but rasm definition has not explored our essence. There are neither hadd 
(limits, you use zaat or essential concepts) nor rasm (accidental topics, use ‘arad ‘aam, ‘arad 


khaas) definitions for wujud. 


Wujud is also baseet, it is simple and not murakkab, has no parts. 
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1.2. THE CONCEPT OF EXISTENCE IS UNIVOCAL 


Some concepts are applicable to different instances and these are called univocal 
concepts. For example, the word ‘water’ can be applied to any body of water - and yet 
water only has one meaning. We can say ‘water of Manchester, water of London’ etc. 


Water is a univocal term. 


Note that univocals are different from equivocals. We should not use mushtarak ma’nawai 


confuse this with mushtarak lafzi, which is equivocation. 


We also have to remember that we are talking about the concept of wujud, not the reality of 
wujud. Wujud is used as a predicate for different subjects - ‘aql, insaan, Allah etc. Does the 
concept of being mean different things for different things? When we talk about God’s 


wujud, human wujud etc., do we mean different things? 


Some people have said that wujud is different when applied to wajib al-wujud, and different 


when applied to other things. 


One of the proofs of mushtarak ma’nawi of wujud is that we are able to classify wujud into 
different types. Something that has different meanings cannot be divided into different 
types - wujud on the other hand is maqsam. We can classify wujud into mumkin or wajib, 
‘arad or jawhar etc. We further divide ‘arad into multiple types. We are able to classify 
wujud only because it is the same concept available in different places. When you talk 
about mushtarak lafzi, you cannot do this - you are pointing to differences, not 


commonality! 


Another proof of it is that after we talk about the existence of something, at times we have 
doubts (taraddu) about its essential characteristics. For instance, after affirming the 


existence of a creator (sania’) for the world, we may have doubts as to whether the creator 
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is a necessary (wajib) or a contingent (mumkin) being, or as to whether or not he is 
characterized with quiddity (mahiyyah). Or, for instance, after affirming that man has a 
soul (nafs), we may have doubts as to whether it is material (maaddi) or immaterial 
(mujarrad), a substance (jawhar) or an accident (‘arad). Hence, if ‘existence’ were not 
univocal in the different instances and were it an equivocal or homonymous term with 


disparate meanings (mushtarak lafzi), its meaning would necessarily vary from one subject 


of which it is predicated to another. 


Another proof of this univocal nature of wujud is based on the concept of nothingness, 
non-existence or ‘adam. Everyone agrees that ‘adam has only one meaning. Now, 
non-existence (‘adam) is the contradictory of existence (wujud): non-existence is univocal, 
because there are no distinctions (tamayuz) in non-existence. We can only have one 
opposite for something. We know that when we say ‘A does not exist’ and ‘B does not 
exist’ - we mean the same thing about their non-existence. Hence, existence, which is the 
contradictory of non-existence, is by definition also univocal, for otherwise it would 
imply a violation of the law of contradiction, which is impossible. (If A is the opposite of 


B, and A is univocal with the same meanings applied in many places, B has to be the 


same). 


Note that the concept of wujud in wajib and mumkinat are the same. This does not mean that 


the reality of wujud in wajib and mumkin are the same! 
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I. 3. EXISTENCE IS ADDITIONAL TO QUIDDITY 


Here we want to discuss the difference between the concepts of wujud and mahiya. 


We earlier spoke about wujud being badihi, or self-evident and it being mushtarakat 
ma’nawi. Whether we apply wujud to God (wajib), man or tree, it is referring to the same 


concept of wujud. 


Philosophers say inna al-wujud zaidun ‘ala al-mahiya. In wajib al-wujud, mahiya and wujud are 
the same. On the other hand, in every mumkinat in creation has 2 sides: mahiya and 
wujud. Wujud is reality while mahiya is what makes that something different from other 


realities. 


Now, a mahiya may or may not exist. We first think of mahiya and then whether or not it 
is mawjud. As Hadi Sabzvari says in his poem: inna al-wujud ‘aridin al-mahiya, tasawwuran, 
wa attakhada huwiya. Outside, there is only one reality even though they are two different 


concepts - and our mind can separate these two concepts. 


Mahiya is the answer to the question ‘what is it?’ or ‘what is this in its essence?’ So it has 


to be jins, fasl or naw’. It is either ‘arad or jawhar, and ‘arad can be one of the 9 types. 


Proofs for believing that these are 2 separate concepts: 


e We can deny the existence of a mahiya. If wujud was part of mahiya you couldn’t 
separate them and say that mahiya does not exist. 

e If we ask ‘does angel exist?’ we need an argument for or against it. If mahiya was 
part of wujud, there would be no need to prove something. The essential parts of 


something are self-evident! Philosophers say zaati shayyun lam yakun mu‘allala. 


Bidayat al-Hikma 
Notes by: Aanand Krishnan 


e If‘adam was inside mahiya it could never exist and if wujud was inside mahiya, it 
should always exist. But this is not the case, proving that wujud is external to 


mahiya. 


1.4. THE FUNDAMENTAL REALITY OF EXISTENCE 


Now that we understand that mahiya and wujud are different, we are trying to ask: which 


of these 2 concepts refers to the reality outside, primarily. 


Both mahiya and wujud are concepts in our mind. They have an external reality. What we 
are interested in investigating is: which of these concepts (mental) correspond more 


fundamentally with reality. 


Before Mulla Sadra this was not an important question in philosophy. Philosophers may 
have used this interchangeably and they were not consistent. They were not in 
magam-e-bayan as it refers to asalat al-wujud or al-mahiya. For the most part, 
mashhaun were believers of asalat al-wujud, even though they did not say so explicitly, 


and the ishraqiyun believed in asalat al-mahiya. 


Can someone believe in both? No, we have one reality and it cannot be both wujud and 


mahiya. 

We have no doubt that realities exist! Remember that every reality is one, it has 
tashakkhus. Kulli is only for mafahim, there are no kulliyat in the external world! We are 
able to draw out 2 mafahim (concepts) from this external reality. 


ARGUMENTS FOR ASALAT AL-WUJUD 


Existence brings mahiya out of non-existence 
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Mahiya has an equal relationship with existence and non-existence. Mahiya (like horse) 
does not automatically imply existence. What makes mahiya real is wujud. Some people 
counter and say that mahiya, when it is created, has reality. But then we ask: is the 
mahiya before and after creation changing? If it has changed, then we have a problem 
because the horse is different before and after existence! Inquilab in mahiya is 
impossible! al-mahiya min haythu hiya laysat illa hiya. Mahiya in itself is just jins and 
fasl, there is no wujud inside it. Because mahiya is indifferent to existence and 
non-existence, it is only existence that has given its effects. So it is existence that gives the 


mahiya its ‘athaar’ (effects). Water without its existence cannot quench our thirst! 


Mahiya is the reason for multiplicity 


The difference between beings is in their mahiyat. Some are humans, others are horses 
etc. Mahiyat are like different countries with borders. If existence was NOT the main 
thing, how could you have any unity between these different things! You could not form 


subject and predicate. 


Mahiya does not cause effects by itself 


Wujud khariji is external existence and wujud dhahni is mental existence. We see mahiya 
sometimes in our mind and sometimes outside. What is inside our mind (for example, fire 
or ice) has no effects, even though it is still the same mahiya. This is because effects are 


only caused by the presence of wujud. Mahiya by itself makes no difference. 


So we say: al-mahiyatu tujadu bi wujudin khariji fa tatatarathabu ‘alayha ataruha / wa tujadu bi 
aynaha bi wujudu dhihni fa la tatatarathabu ‘alayha ataruha. Mahiya only has effects in its 
external existence, but not in its ‘dhihni.’ If mahiya was the reason for having effects, 


even mental mahiya will have effects, but that is not the case! 
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Mahiya does not have any intensities, it is fixed 


We see qualities in beings in the world - weak, strong etc. But mahiya has no difference in 
intensity, which means that it cannot explain the differences seen in the real world. Some 
are strong (cause, ‘illa) and some are weaker (ma’lul). Had it not been that wujud is 


primordial, then we would not see any differences. 


So we say: al-mahiya min haythu hiya tastawi nisbatuha ila taqaddum wa ta’akhhur. Mahiya as 


such, has equal relationship to being before or after. 


It is important to remember that mahiya does not admit intensity. It either is there or 


not. There is nothing that is ‘more horse’ than another horse. 


Arguments for asalat al-mahiya 


Linguist argument 


They say that we cannot say al wujudu mawjudun - this means wujud has wujud. If wujud 
is mawjud then it is mawjud (or shayyun lahu wujud). This becomes an endless 


regression. This is not a philosophical argument, but a linguistic argument. 


Our mind accesses mahiya easily and language is based on mahiya rather than wujud. 
When we say ‘whiteness is white’ it is meaningless because whiteness is by definition 
white, but it is true so it is white by its zaat. When we say ‘sugar is sweet’ we are referring 
to the zaat of sugar. 

Some philosophers like Jalaluddin Dawani believe that wujud is aseel in wajib al-wujud 
but mahiya is aseel in mumkin. Dawani says that God is mawjudun bi zaat because God 


does not have mahiya. 
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NOTE: 


There are 2 types of mahiya. One is mahiya which is ma bihi shay huwa huwa? Which is 
‘what is making the reality or identity of something.’ In this case, mahiya and wujud of 


God are the same (al-haqqu mahiyatuhu inniyatuhu). That is another sense of mahiya. 


1.5. EXISTENCE IS ONE GRADATIONAL REALITY 


Allama Tabatabai follows the hikmat al mutalliyah and there are several pillars to this 


philosophy - asalat al-wujud, ishtarak ma’nawi al wujud etc. 


The next is: fi anna al-wujuda haqeeqatun wahidatun mushakkikiha. Wujud is a reality that is 


single and is graded. 


Why are philosophers dealing with this question? We see kathra or diversity outside of us. 


How do we explain this diversity? 


Peripatetics held that we have very different and distinct realities that have nothing in 
common (mutabayyin). The peripatetics believed that everything is a being but that they 


have nothing in common. 


Note that wujud is baseet and has no parts - it cannot be split into jins and fasl (unlike 
mahiya). Wujud also does not become part of anything. Note that when 2 simple things 
differ, they have to differ entirely. When 2 composite things (murakkab) differ, they can 
differ in parts. For example, we differ from flower, but not completely. We differ from 


animals but not entirely. 
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So peripatetics who believed in asalat al wujud and that wujud is baseet: believed that 


everything is distinct - haqaiq mutabayyin. 


Ishraqqiyun and Fahlaviyun believed that diversity is because of different degrees of the 
same thing. They use the example of light. Candles, sun, moon are all light. What makes 
them different is the level or intensity of light. So they said: ma bihi al ishtirak ma bihi al 
ikhtilaf. Weak light is also light. We have different degrees of light, but they are all light. 
The intensity is not part of light - if it is, weak light is not really light! 


Mulla Sadra took these arguments and brought them into the realm of wujud. He said 


that all the mahiya we see in the world are different degrees of wujud. 


Degrees of light are different, but the sun and a lamp share the same essence. 


Mulla Sadra says that wujud is a single reality, but with different levels. The levels are 
distinct in their intensity and weakness. Or they could be taqaddum and ta’akkhur (cause 
and effect). So ma bihi al-imtiyaz goes back to ma bihi al-ishtirak. So the particularities 


(juz’ of any level of existence should not be thought of as part of the essence of wujud. 


Wujud is baseet and does not have parts. So wujud that is strong is not wujud + something 
else! So these differences are not because of something outside wujud because asalat 
al-wujud says that wujud is the only reality. It leaves no chance for anything outside 


wujud, outside wujud there is nothing! 


The maratib of wujud are like a ladder starting from the weakest to the highest degree. 
The weakest is the hayula, which is completely potential and has no actuality. People like 
Ayatullah Misbah say that hayula does not exist. They say that it is the first sura or form 
that exists. On the top of this ladder is wajib al-wujud bi zaat, which is Absolute Being. 


Below Him is the sadir-e-awwal, the first creature, which is mahiya. 
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The difference between, say 2 horses, is in horizontal differences. This could be due to 


things like space, time etc. This is not due to vertical differences. 


Some of the peripatetics say that wujud is not one single haqiqa but haqaiq tabayyanaat. 
They were not able to understand how a single reality can have multiplicity - this is 
because they did not understand tashkik. They thought reality was full of wujud that was 


completely different - elephant, horse etc. 


So we ask them, “if all these realities are completely different (being baseet), how can we 
say that they are all ‘mawjud’”? Where does this commonality come from? They say that 
the concept of wujud is not zaati, but ‘aradi. Mulla Sadra pointed this out and said that 
the peripatetics are adopting in an asalat al-mahiya mode. This is because our minds 


work with mahiyat - it is easier to explain diversity with mahiya than wujud. 


The right position is that wujud is the same haqiqa with different degrees. This is the 
position of Mulla Sadra. 


The Ideas of Mulla Sadra Concerning Wujud 

We have to prove 2 things: that wujud is hagiga wahida and that it is tashkik. 

Why is wujud one hagiq? Allama Tabatabai says that when we use the concept of wujud 
for completely different things (tree exists, horse exists, cow exists etc.), sometimes these 
things have nothing in common. We can even say that ‘the color blue exists’ and ‘the 


number 3 exists’ although they have nothing in common. So wujud can be used as 


predicate for all these things. 
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We know that mafhum al-wujud refers to the realities outside. When we say ‘the cow 


exists’ we are not referring to the mafhum of cow, but the actual cow. 


So we have acommon concept, mafhum al wujud, that refers to very different realities! If 
we look at multiple things and cannot find anything in common, we cannot use a 
common point. This shows that the realities that are completely different in terms of 


mahiya are the same in their wujud. We could not use one concept for multiplicity. 


Since wujud can be used as predicate for different beings, there has to be something in 


common between them. 


Mafhum and misdaq are the same in essence. We have a concept of desk and the actual 
desks - they are both desks! If masadiq are multiple and mafhum is wahid, it only makes 


sense if those multiple things have the same reality. 


Consider you have a key that can open one lock. If we have another lock with different 
specs, the key wouldn’t work. If you put the specs of both locks on the same key - it would 


open neither of them! 


Our mind has to analyze, separate and combine. This is the way our mind works! But we 


only analyze and divide, we don’t bring things back together. 


Be careful about confusing al-mafhum al-wahid (one concept) and mafhum al-wahid 


(concept of one)! 
Why is wujud graded? We need this to explain the differences in the wujudat. So what is 


common and what is uncommon is also about wujud. The differences arise due to degrees 


of wujud. 
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The light of a candle and the sun are both lights, but they differ in their strength of light. 


This is the meaning of tashkik al-wujud. 


1.6. THAT WHICH PARTICULARIZES EXISTENCE 


What makes wujud specific? If there are differences between wujudat, where do these 


differences come from? 


There are 3 things that can particularize existence: 


e The first thing that makes it specific, something which has defined borders is 
wujud itself! When you say “wujud” you don’t confuse it with mafhum or ‘adam - 
because this is a reality! You don’t need other things to specify something. 

e Difference in ranks. You can have difference in degrees. Existence of ant, monkey, 
human... what makes them different are in the degrees. 

e Add mahiya. For example, wujud al-insaan, wujud al-faras are different. They are 
different not because of wujud but because of adding it to insaan, faras etc. These 
mahiyat can be jawhar or ‘arad, ‘arad can be one of the 9 categories (kam, kayf 
etc.). 

o In asalat al-wujud, we learn that wujud defines mahiya. The horse is not a 
horse because its mahiya, but horse is a type of wujud from which we can 
abstract the mahiya of horse. 

o Universals are either kulli (jins, fasl, naw’) or ‘aradi. ‘Arad refers to an 
accident, which is opposite to jawhar, but ‘araad are also zaati. ‘Aradi 
means something that is not related to the essence of the subject. 

m For example, imkaan for human is not jins, fasl or naw’ ... it is ‘arad 
laazim. It is something we abstract away from the concept of human 
being. 


m ‘Arad like kam, kaif etc., are essential. 
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Wujud is the actual mawdu  ... it is not the mahmul! ‘Allama Tabatabai calls the reverse 


aks al-amm. 


We say ‘the human exists’ is actually the reverse of reality. It is reality that happens to 
have the degree that corresponds to something that we can abstract as human. Our mind 
starts with mahiyat and then starts collecting evidence to ascertain if the mahiya was 


real. 


In asalat al-wujud we start with wujud and then ask “is this wujud from which we can 


extract a certain mahiya ... does it exist or not?” 


There is a poem by Hadi Sabzvari which goes: “inna al wujuda ‘aradu al mahiya 
tasawwuran, wa attakhada huwiya.” In the context of tasawwur, wujud belongs to the 
mahiya, but in reality, we only have wujud! We don’t have 2 things in reality, and wujud 


is the real entity. 


Taste, color etc., are accidents and they belong to a jawhar. When can something have a 
certain taste or color? Something has to exist in the first place! That’s why philosophers 
say (qaida al-far’iya): if you want to prove a quality A (al muthbat, musbat) for something 
B, this pre-supposes that B (al muthbat la) is there in the first place! 


What about when we say ‘al insaanu mawjudun?’ Here we are saying that insaan has the 
quality of existence?! Does this mean that the insaanu has to exist first before it takes on 
the quality of mawjud? This doesn’t make sense that something has to exist first before it 


exists really, and this is a tasalsul. 
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The real answer is: in order to have mahiya as a subject, it just has to exist in our mind. It 
does not need to exist in the world! We can talk about dinosaurs without having a 


dinosaur existing. 


‘Allama Tabatabai says that there are 2 types of qadiya hamliya - sometimes it is haliya 
baseet and sometimes haliya murakkaba. In baseeta, we are just talking about whether 
something exists or not - the answer is yes or no. In murakkaba, you have a predicate that 
is not a question of existence (e.g., “Zayd is a good man.) Here you have to establish that 
Zayd has a quality, not that he exists. Tabatabai says that qa’ida al far’iya is only for 
murakkaba propositions. In other words, when we say ‘insaanu mawjudun’ - the insaan 
is not a case for applying qa’ida al far’iya. Here we are not talking about the quality of something, 


we are talking about whether it exists or not! 


Tabatabai says that a famous objection gets resolved because of this. The objection is: in 
qa ‘ida al far’iya makes it necessary that we should have a kind of existence for the subject 
before it actually exists! The response is: what existence was there prior? If it is the same 
existence, that doesn’t make sense. If it was another existence, then it becomes an endless 


regression. 

1.7. NEGATIVE PROPERTIES OF EXISTENCE 

We will learn about ahkam that are salbiya (negational) about wujud. 

There is no other for wujud, anna al-wujuda la ghyara lahu! What can there be other than 
existence? It cannot have any reality. We cannot think of anything next to existence. 


Things other than wujud have an essential problem, they are essentially false! 


There are also no second wujud either, la thaniya lahu! Wujud is haqiqatun wahida. 


There cannot be two kinds of wujud. If you have multiplicity, they have to be murakkab. 
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Humanity, whiteness etc., can only be one! You cannot have two whitenesses - you can 


have two things that are white of course. 


This means that there is nothing that can mix with existence. There are no parts or 
attachments. So wujud is sirf al-shay, and something that is simple cannot have anything 


added to it. 


Wujud is neither jawhar or ‘arad! Jawhar and ‘arad are kinds of mahiyya. Jawhar is a type 
of mahiya that can come into existence without needing a subject, while ‘arad needs a 


subject. Color is an ‘arad and needs a substrate to exist. 


Wujud is not substance. Remember that there are 5 types of jawhar (jins, fasl, jism, nafs, 


‘aql). They do need a cause because they are all mumkinat. 


NOTE: In some advanced books, they use jawhar in the sense of any being which is not 
‘arad. This definition of jawhar also includes God, which is not mahiya. In this case we are 


referring to something else. 


Wujud is not part of anything, laysa juz’an li shayyin. For this to be true, you need to have 


something other than wujud, so this is self-evident. 


In mumkin, there is wujud and mahiya. Isn’t this a contradiction? We just said that 
wujud cannot have anything added to it. Mahiya is not mixed with wujud - its just a 
concept that comes from our mental analysis (‘itibarun ‘aqliyun). This is why there is only 


one thing in reality, which is wujud. 
Wujud does not have any parts, wujud la juz’a lahu. There are 3 kinds of juz according to 


‘Allama Tabatabai - ‘agli, khariji, miqdari. None of them apply here. ‘Aqli juz are those that 


are rationally split - like jins and fasl. These are 2 types of mahiyat which are in our ‘aql 
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alone. In reality there isn’t a separate haywan and natiq walking together! In khariji juz, we 
have maada (form) and sura (matter). Form and matter are responsible for potentiality 
and actuality. Miqdari juz are quantitative. When we talk about a line, it can be divided 
into infinite parts, even if those parts themselves don’t exist. Is wujud like line or space? 


No. 


Neither of these can be applied to God either. 


Wujud has no intellectual parts like jins and fasl, but this is impossible for wujud. What is 
wujud’s jins, if it has one, the fasl has to be different because fasl is what gives something 
identity. Without fasl, jins has no specification and no identity. You cannot have a 
“haywan” unless it is some kind of animal. If the jins of wujud is wujud itself, then the 
differential which is added to jins (fasl) will mean that wujud is different from wujud! 


This is nonsensical. 
Miqda is a property of quantity like size. Only physical objects have such properties. 
Something immaterial cannot have quantity. Wujud has no maddi or sura so it cannot 


have any juz miqdari. 


Wujud cannot be considered naw either. Naw only becomes concrete with particular 


individuation. But wujud is clear in and of itself! 


1.8. THE MEANING OF ‘DOMAIN OF ACTUALITY’ 


This is one of the most important discussions in islamic theory of knowledge, called ‘nafs 


al-amr’ (fact). 


When we say ‘Zaydun gaimun’ - we can establish if this is true or not by observing the 


real world. But not all propositions are easy to prove. 
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For e.g., “al-insanu naw’un” - how do we verify this? Insaan is a concept in our minds! Or 
when we say ‘kulli is either zaati or ‘aradi’ - we cannot verify this in the outside world. 
We cannot find mumkin, illiya (causality), ‘arad, zaat, wujud, in the external world. We 


cannot find evenness or oddness separate from numbers. 


The idea is that the truth exists, but in these cases as well, but it cannot be as simple as 
just looking at something in the external world. Philosophers have come up with the 
notion of nafs al-amr to deal with these questions. If a proposition is about secondary 
intelligibles (ma’kulat thanawi), things that our mind reflects and abstracts, then we need 


a different approach. 


Humans have a process called tajrid. When we look at a lot of people and we abstract the 
concept of “human” what we are doing is called tajrid. We are simply identifying 


commonalities and differences. 


But if we have to say that something is “mumkin” that requires us to do something called 


ma’kulat thanawi. This can either be falsafi or mantiqi. Some call this process ‘tammul’. 


The first type is khariji / hukm khariji. When we say ‘wajib al-wujud mawjudun’ or 
‘kharaja man fil balad’ we are talking about external realities. When we say ‘al-insanu 
daahikun bil quwwa.’ In such propositions, the truth of the proposition is based on 


mutalaba (relationship) with the external reality. 


We also have propositions that are purely mental in nature (zihni). The subject and what 
we want to prove for it are also mental (zihni / zihni). For example, ‘al kulliyu (general 
concepts) imma zaatiyun aw ‘aradiyun.’ Or the subject is external but what we want to 


prove for it are mental (khariji / zihni). 
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Some have suggested using nafs al-amr in another sense. They suggested that there is an 
‘aql (intellect) which is mujarrad in which images of all facts, any type of knowledge, 
exists. So they said that truth means corresponding to what is in this ‘aql. This idea is like 
the notion of lahw al-mahfuz. Tabatabai says that this does not solve the problem 
because let’s say that there is an image of ‘Zayd standing’ up there in the ‘aql - is it the 


truth, or is it just a representation of the truth of Zayd standing in the real world?! 


1.9. THINGNESS AND EXISTENCE 


The concept we are going to study here is shayyiya musaawiqun lil wujud. 


What is tasawuq? Tasawi means to be equal. Tasawugq is a special type of equality - where 
2 concepts are equal in scope, apply from the same perspective. The reason for one of 


them applying is the other! 


If we say ‘everyone in the room is a human’ and ‘everyone in the room is a student.’ 
Student and human being are different concepts. But they both cover the same instances. 
If we had a room of muslims, for that room, humans and muslims correspond to the same 
reality. But human and muslim are different concepts, even though they match now in 


the room. This is called tasawi. 
Tasawuq is when they are not only musawi, but they apply for the same reason, for the 
same consideration. This is what we mean when we say that - to be real (shay) and to exist 


(wujud) are musawiq! 


‘Adm is nothing and it has no shayyiya. We cannot say that nothing is something! It is 


absolutely false. Thubut and wujud are the same, while nafy and ‘adm are the same. 
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Mu’tazilites had some positions that were not strongly philosophically. They said ‘thubhut 
‘aam mutlagan min al wujud’ - between thubut and wujud there is umum and khusu-mutlagq. 
According to them, anything that has wujud has thubut, but something may have thubut 
and no wujud. 


In English, we say ‘existence’ for both thubut and wujud. 


So the Mu tazilites said that something might be ‘there’ but not have any existence.’ What 
prompted them to say this? They said that there are some things that don’t have 
existence, but have some level of being there. For example, could we have a flower in the 
room? Yes, flower is mumkin. So this flower is ma’dum, but mumkin. Sharik al-bari (partner 
to God) is m’adum but mustahil (impossible). So there is a difference between the 


impossibility of the flower and a partner to God. 


The mutakallimin had another concept. They said that there are things for which we 
cannot say ‘they don’t exist.’ For example, we say God is al-khaliq. But where is the 
khaligiya? It is a relationship between God and His creatures. Can we say that khaliqiya is 


something that exists separate from God? No. But is it a lie? No, it is a reality. 


This is because they were confused about ma’qulat thanawi. These secondary intelligibles 
exist as an abstract concept, but as ‘add-ons.’ They don’t have an independent existence. 
They do not have a middle position between wujud and ‘adam! If we mean existence as an 
independent entity, they don’t have it. But if we mean existence in the sense that our 


mind can abstract it, then the answer is yes. 


1.10. ABSENCE OF DISTINCTION AND CAUSAL RELATIONSHIP IN NON-EXISTENCE 


Is there a difference between a non-existence horse or non-existence human? Where 


does the distinction come from? 
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The distinction comes from the beings, not their absence. ‘Adm as such has no 


distinction. It has no causality, because it cannot be cause or effect for anything. 


Fire causes heat. Fire is the cause. When we see no heat, we see that there is no fire. This is 
just our analysis. So when we say ‘the absence of fire is the cause for the absence of heat’ - 
we are not deriving a true causal relationship. This is just an analytical cause-effect and 


simply another way of saying that fire causes heat. 


1.11. ABSOLUTE NON-EXISTENCE ALLOWS OF NO PREDICATION 


We normally talk about a subject-predicate relationship. If we talk about absolute or mutlaq 
nothingness, then we cannot predicate anything on it. We are not talking about particular 


nothingness like ‘no Zayd’ ‘no flower’ etc. 


There is an objection: ‘you just said that there is no predication for mutlaq nothingness. 


Does this not indicate that you can say something about it?’ 


In mantiq we learn about haml awwali. If we say ‘A is A’ this is haml awwali. But here A is a 


concept, not a reality. 


If we mention a quality for a subject, which is existentially (not just conceptually) true, 


then that is ham] shay-e-sina’. If we say ‘humans can laugh’ this is not ham] awwali. 

So here we have to distinguish between the reality of m’adum mutlaq and the concept of 
m’adum mutlaq. Let’s look at a parallel. We say that juz’i is something that can only be 
applied to one thing. But then we say ‘Zayd, Amr, John’ they are all juz’i. This is because 


the mafhum of juz’i is actually kulli! 


1.12. WHAT HAS CEASED TO EXIST DOES NOT COME BACK ITSELF 
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If something has stopped existing, can we bring it back? Exactly the same thing? 


No. We can create something similar, but it cannot be the same thing. 


Mutakallimin disputed this issue among themselves. Some mutakallimin that 
resurrection is a form of re-creation after non-existence. As we will see, this is not the 
case - resurrection is not i’adat al-ma’dum. It is simply a bodily separation from the soul, 


and the soul continues to exist. The soul is the identity of the soul. 


If God stops sending wujud to something and then He creates something else - can these 2 
things be the same? No, because they come in different times. Even if they look almost 


completely similar. 


Here are some arguments for why such a “return” from non-existence would be 


impossible. 


(1) If A was ma’dum and was re-created. The new A and the old A are not the same, 
because there is ma’dum in between. 

(2) If we can bring back the same A tomorrow, why could you not bring the same A 
yesterday, twice? There would be no limit to this at all! 

(3) It violates oneness qua many. 


(4) It violates the law of identity and contradiction. 


Some people, the mujawwizun, argue that if a “return” was impossible, this impossibility 
must be part of its essence. Or maybe the impossibility is because of an accidental quality, 
like temperature to water? If so, his would make its first existence (from non-existence) 
impossible as well. Then this same impossibility would apply to creation as well - so the 


thing would not come into existence in the first place. 
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The answer to this objection is this: the problem is with wujud its huwiya, not with 
mahiya or lawazim of mahiya. The wujud cannot be there twice! Our time is part of our 


identity, it is not an accidental quality. 
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CHAPTER 2: The Division of Existence into External and Mental 


We say that there are 2 kinds of wujud - mental and external. Of course, the real wujud is 


in the kharij. 


Apple is a mahiya - it can sometimes exist in the outside world. It’s the apple that has 
taste, smell etc. When we say ‘I love apples’ is a conceptual apple - it has no taste, smell, 
weight, etc. Philosophers believe that quiddities have an external existence as well as a 
mental existence. In the external world, it has its athaar, or effects. The mental existence is 


called wujud zihni. 


If we analyze the human we say: jawharun, jismum, namin, hassasun, mutaharrikun bil 
irada, natiqun. All these qualities for the external human. We can imagine 3 dimensions 
for example. But the human being that is zihni, while having the mahiya of a human, has 


none of its effects. It’s just an image, there is no real human being in our minds. 


Some philosophers claimed that the zihni existence is not real mahiya, but its likeness, or 
shabah al-mahiya. In other words, they claim that the image is an accident of our soul, 
and depends on the quality of our soul (kayf nafsani). As an aside, happiness, sadness, 
and even knowledge are types of kayf nafsani. This is different from kayf mahsus like 


sense, taste etc. 


If someone paints a horse, we now that it is not a cow, we say ‘it is a horse.’ But it does not 
have any of the properties of a horse. So these philosophers thought that our knowledge 
is like a picture of the horse painted on a wall - it has no mahiya, and just has a kind of 
likeness. ‘Allama Tabatabai says that this is sophistry and a denial of the ability for man 


to gain any knowledge. 
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Some others claimed that there is no wujud zihni at all! They claimed that nothing comes 
to our mind. They say that knowledge is an idafa, or relation, between our mind and the 
object. But this does not explain how we can conceive of things that don’t exist - like 


sharik al-bari. 


Now let’s see arguments for proving mental existence: sometimes we take a concept of 
something that is non-existent and bring positive statements - “a sea from Mercury is 
very expensive” even if such a sea does not exist. We also say “naqidayn (contradictions) 
is different from diddayn (opposites)” even though neither of them actually exist. So they 
say that you can only make affirmative statements for something that has some 
existence, even though they are ma’dum. Since they do not have external existence, there 


has to be a mental existence! 


We conceive of things that are general, like humanity, or the animal kingdom. Neither 
humanity nor the “animal kingdom” exist. The tasawwur of this means that we are 
pointing to something with our ‘aql. We cannot point to something which does not exist! 


Since kulliyat do not exist externally, they have to have a mental existence. 

Another argument is from the concept of sirf al-shay. We can think of merely the mahiya 
of something. We can think of whiteness, sweetness and similar things without any 
additional material to it. In the external world, there is no whiteness or sweetness 


without a particularity. This is another proof for the existence of wujud zihni. 


AN ANALYSIS OF OBJECTIONS TO THE NOTION THAT MAHIYAAT CAN COME INTO 
OUR MIND 


There are 2 major objections, although there are about 12. 
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I. Any image or knowledge in our mind is kayf nafsani. We have images of Zayd, 
flower, Amr etc. It is a quality that occurs to our nafs. Our nafs is jawhar, and this 
image is an accident of our nafs. Here this creates a contradiction - Zayd is jawhar 
in the external world, but we are saying that the image of Zayd is an ‘arad. How 
can we reconcile this? Flower is jawhar and when we understand it in our mind, it 
has to be jawhar as well! Otherwise we don’t know the flower at all. But it has to 
also be an accident because it has come into our mind, and it is ‘qaimun bil-nafs.’ 
You cannot be jawhar and ‘arad at the same time - ‘arad implies that it depends on 
substance but jawhar means it is independent of jawhar - how can one thing be 
both? 

2. Wujud zihni is kayf nafsani. What we know about the external world can be kam, 
kayf, mata, jawhar etc. They could be different kinds of kayf as well. So on the one 
hand you have a kam in the external world that becomes kayf nafsani in our soul?! 
All the ma’qulat are totally mutabbayun, they are mutually exclusive. How can 


color (kayf mahsus) become kayf nafsani in our mind? 


The second objection is harder than the first. To answer the first, we could modify the 
definition of jawhar to say something like: “jawhar hiya mahiya idha wujidat fil kharij 


mn 


wujidat la fi mawdu”” - or “substance is when it exists outside exists without a subject.” 

It is important to remember that ‘arad itself is not a category - it is only the 9 categories 
inside that are true categories. The concept of accident is by itself not a category. Let’s 
look at any mahiya - it could belong to any of the 9 categories, but they are all ‘arad ‘aam. 


They are all mumkin, but mumkin is not their jins. Mumkin is ‘arad aam for them. 
‘Allama Tabatabai says that these objections led some people to deny any mental 


existence. We learned that some people said that knowledge is just an idafa, or 


relationship between the soul and the external thing. Of course, this was a wrong 
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proposition. Some others have said that the mahiyat do come to mind, but they do not 


agree that it is the same mahiya from the external world, but a likeness of it. 


ANSWERS TO THE OBJECTIONS 


al-Qawshaji tried to distinguish between ma’lum (what is known) and ‘ilm (knowledge). 
When an external mahiya come into our mind, 2 things happen: ‘ilm and ma’lum. The 
same mahiya from the outside comes to our mind exactly as is, and this is m’alum. This is 
not an accident for the nafs, it is self-dependent. At the same time, we have a second 
thing which is a quality of the soul, and this is ‘ilm, or knowledge. This means that the 
“known” is the same category in the zihni and khariji world. The problem with this 


approach is that we don’t feel 2 things! 


Sayyid Sadruddin had another idea. He said that the image that comes to our mind is 
emptied from its external mahiya (the process of insilakh or removing skin) - it loses its 
mahiya and becomes a kayf nafsani. Then the question comes up: what makes these 2 
things related? The answer to this is that the nafs, ‘aq] makes a vague image that can be 
applied to both. The example is that of a bread that we toasted too much - our mind is still 


able to recognize that it is the same bread. This is a wholly unsatisfactory answer as well. 


Muhaqgqiq Dawani has another explanation. He said that knowledge has to be essentially 
identical to what is known. But this does not explain how ‘ilm of a substance in the 
external world becomes kayf nafsani. He said that the categorization of ‘ilm as kayf 
nafsani is an inaccuracy. This explanation does not answer the question at all! 


Philosophers are not making an inaccuracy in calling ‘ilm a kayf nafsani. 


Mulla Sadra gave another explanation based on the distinction between haml awwali and 


haml shaayi. 
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MULLA SADRA’S EXPLANATION 


Mulla Sadra’s offers a solution based on the distinction between al-haml al-awwali al-zaati 


and al-haml al-shayar al-sana’. 


When we say: “A is B” in qadiya hamliya, sometimes we mean that A and B are identical 
in concept. That is, they are the same. Examples: ‘humans are rational beings’ ‘humans 
are humans’ ‘humans are animals’ etc. This is haml awwali zaati. We are bringing another 
concept which is essentially the same, jins or fas] or naw’. The predicate concept could be 


either collective or detailed (e.g., “rational animal.”) 


Another meaning is that A and B are different concepts, but have an existential unity. 
“Humans are laughing/ writers/ dramatists.” Here laughing is not part of the essence of 


humanity - not jins, fasl or naw.” 


In Sadra’s analysis, A is the image in our mind’ and B is the flower is in the external 
world.’ When we ask ourselves the relationship between A and B, what is it? We are 
referring to a haml awwali. We don’t mean that there is some existential unity here, just a 


conceptual unity. 


In this case we don’t mean that the image of the flower and the real flower are not 
existentially united. They are just conceptually flowers. It is important to note here that 
the image has to be that of the flower, not something else, not its ‘likeness.’ If this is not 


the case, there is no possibility of knowledge! 
Tabatabai says about Sadra’s argument: “wa huwa al-fard fi ‘ijab al-indiraj bayn al-haml 


al-awwali wa al-haml al-shayr al-sana’i.” The difference is in indiraj, which means “to 


fall under.” Or what makes something an instance of a category such as kayf, kam etc. 
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The concept of apple is not an apple. This is not a contradiction. You cannot eat a 
conceptual apple, but is the concept of an apple nevertheless. This resolves the issue 
because it is not the apple (bil haml shayr) that comes to mind, rather it is apple (bil haml 


awwali). To fall under the same genus, it has to have the same effects. 


Humans can be analyzed as physical, rational etc. But the concept of human being is not 


the human being in reality. 


Wujud zihni has no athaar, only wujud khariji has athaar. The wujud zihni does have athaar, 


but its athaar is the removal of ignorance in the soul. 


SECOND POINT 


A mirror shows whatever is in front of it, although the image itself is not the real thing. 
But what is the mirror itself? Is it something? Yes, it is made from glass. We are not 
concerned about the material if we are interested in the image. We are concerned only 


when we buy the mirror! 
Similarly, we can consider wujud zihni in and of itself, or just in terms of what it 
represents in the khariji world. When you look at the wujud zihni itself, it is a kayf 


nafsani, a psychic quality. 


The mental image can also be analyzed as a wujud khariji, if we look at the mind from the 


outside! This is one of the true miracles of the mind - it can study itself! 


ABOUT KAYF 
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We know there there are 10 ma’qulat, jawhar and 9 ‘aradi. One of the 9 ‘aradi is kayf. Kayf 
does not admit division nor relation. The others like makaan have division or relation. 


Kam accepts division, but not relation. 


OBJECTION OF MUHAQQIQ 


Some muhaqgigqin have made an objection to Mulla Sadra’s argument: knowledge to be a 


quality by itself and essentially, be accidentally a mental image is not acceptable. 


Mental images have only one type of existence, whether we are considering their 
existence in and of themselves, or in relation to the soul. Any ‘arad has to be additional to 
something. We have mahmulun bi zamima and mahmulun bi samima. Mahmulun bi samima is 
khariji lazim - e.g., zawjiya (to be even) is not an addition to 4, to be contingent is not 
addition to humans. But mahmulun bi zamima is an addition - e.g., standing, knowledge are 
all additions for humans. So the appearance of the images do not add to the existence of 
the soul! This is because the athaar of the external quality of the image (e.g., heat of fire) 
have not remained with the soul at all. The mahiyat are from different categories as well. 


We also said that mental existence is neither jawhar nor ‘arad. 


So it remains zuhuruha li-nafs. Most of the mahiya are based on relation (except kam and 


kayf). If this is the case, it is better to call knowledge a relation (idafa ishraqiya)! 


EXPLANATION 


We have 2 types of idafa. Idafa ma’quliya which is a kind of mahiya and shows in many 
‘araad. Idafa ishraqiya is the relationship between a cause and its effect, like the sun and its 
rays. Ishragi relationship is existential. Philosophers will say that the God - creation / 


human relationship is ishragi. He creates us and we remain in relationship with Him. This 
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is different from a relationship that is based on time, space (e.g., relationship with us and 


the chair we are sitting on). 


Kayf (which is one of the mahmul al zamima) is one of those predicates which is attached. 
If to appear and exist for the soul is related to one of the categories, it had to be a 


relationship (idafa), not kayf. 


If we say it is idafishragqi, then the soul creates the knowledge! Then its wujud! Knowledge is light, and 


wujud. And this is not mahiya! 


WHY THE MUHAQQIQ OBJECTION IS NOT VALID 


To answer this we have to look at the images in and of themselves. The mental images exist 
for the nafs, but not from the perspective that they are wujud zihni compared to the 
outside, without any athaar. They also exist for the soul - they exist for the soul in that 


they are a condition, temporary or permanent, for the soul. 

When they come into the soul, ignorance goes away! This is an addition, and it has an 
athaar, or effect on the soul! The soul is no longer jahil. Since nafs is the subject for this and 
it is free from need for it, it is an ‘arad for the nafs. Therefore, the definition of kayf applies 


to the mental image. 


If we say: nothing gets added to the nafs, then we deny this objection. Something does 


happen to the soul when the mental image is presented to it! 


THIRD OBJECTION 


If we say that wujud zihni exists, that is, the same quiddities come into our mind when we 


know something (husul al-ashya bi anfusiha). This would require that our mind be subject to 
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conflicting qualities. For example, we think of something cold and something else that is 
hot, etc. This would mean that the mind takes on coldness and hotness, which are 


opposing qualities! 


The answer to this objection is clear. But this is an invalid objection because the concepts 


have no athaar! 


FOURTH OBJECTION 


How can we believe in wujud zihni when we can think of fundamentally impossible 


things like sharik al-baari. 


If they are impossible, how can they exist anywhere? The answer is simple. The concept 


of something is not the real thing. The concept of sharik al-baari is not the real thing. 


If you look at the image as haml shay’, it is a mental image. It is not the sharik al-bari. It is 


a quality for the nafs that is a creation of God. 


FIFTH OBJECTION 


If we can imagine something big, our mind has to be able to accommodate that. 
Mountains, oceans should come to our mind. If we say that our mind is finite but can be 


divided endlessly, that does not work either. 


The answer is that we do understand mountains and their size. But our mind is not our 
nervous system. Our knowledge is not the chemical reactions - they are mu’id, or 
pre-requisite. They help prepare the nafs to gain knowledge. The nafs is mujarrad, or 
immaterial. Sura al-idraki al-juzi’ (or kulli) ghayra maaddi - the images of knowledge are 


not material. 


34 


Bidayat al-Hikma 
Notes by: Aanand Krishnan 


Material things cannot 100% represent another thing. Our nafs has this ability to make 


images that are 100% transparent. It can forget them completely, it just reflects. 
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CHAPTER THREE: The Division of Existence into Existence-in-itself and 
Existence-in-something-else, and of Existence-in-itself into Existence-for-itself 


and Existence-f or -something-else 


We already learned that wujud is either zihni or khariji. In this chapter we are learning a 


different classification of wujud - fi nafsi (in itself) and fi ghayri (in something else). 


Let’s start with an example. When we say “Zaydun mawjudun” - Zayd is the subject and 
mawjud is the predicate. It just means that Zayd has reality - mawjud and Zayd are not 
separate, they are linked. When we say “Zaydun gaimun” - there has to be something to 


connect these 2 different concepts (Zayd, standing.) 


Philosophers say that wujud is an independent reality, and sometimes it is a link. 
Sometimes you can think about wujud in and of itself, but sometimes you can only think 
of it in relationship with something else. The former is called al-wujud al-mahmuli, and 
the latter is called al-wujud al-harfi. The latter is also sometimes called al-wujud 


al-raabit. 


In a true proposition, like “al-insaan daahikun,” we see that in addition to subject and 


predicate, there is a connection. 


3.2. THE DIFFERENCE BETWEEN COPULATIVE AND INDEPENDENT EXISTENCE 


Philosophers have a difference of opinion in this topic - whether existence that is 


independent vs. existence that is connecting are two completely different types, or not. 
The truth is that they are not completely different. We learn about this in the 


transcendent philosophy of Mulla Sadra. According to Sadra, malul (effect) is not 


independent from the cause (‘illa), rather ma’lul must belong to the cause. 
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The existence of effects is not independent of the cause, it is a type of reliance, or 
connection to the cause. Some of the effects are jawhar and some are ‘arad - there are all 
mahiya. Therefore they are mustaqil. So from one aspect they are mustaqil, but seen from 


another aspect, they are dependent. 


3.3. EXISTENCE-IN-ITSELF-FOR-ITSELF AND 
EXISTENCE-IN-ITSELF-FOR-SOMETHING-ELSE 


We said that wujud is either fi-nafsi or fi-ghayri. Wujud fi-nafsi are either jawhar or ‘arad 


(mahiyaat), and they are either li-nafsi or li-ghayri. 


Fi nafsi means you can understand it by itself. 


Fi-nafsi + li-nafsi is like jawhar. Jawhar does not belong to anything, it exists for itself. 
This can be subdivided into 2: bi-nafsi (does not receive existence, wajib al-wujud) and 


bi-ghayri (created). 


Fi-nafsi + li-ghayri is ‘arad. The existence of something removes the ‘adam from its 
mahiya, makes it real. At the same time, it is removing one type of ‘adam from something 
else. Even surati-jawhariya is this category (remember that there are 5 types of jawhar - 


nafs, ‘aql, jism, maadda, sura). Sura is a jawhar but also needs a subject. 
Knowledge always needs a person. It is a kayf and it needs a nafs. Knowledge does 2 
things: when knowledge happens, it has become real, and it removes jahl from that soul. 


Qudra exists for itself and it also removes incompetence from something else. 


(Jins / Fasl are like Maddi / Sura. Haywan Natiq - naqitiya is sura.). 
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CHAPTER FOUR: The Three Modes: Necessity, Contingency and Impossibility 
Muhaal (impossible) cannot exist. So logically, any subject is mumkin or wajib. A concept 
itself can be any of these three, but beings can only be two. Philosophers don’t discuss 
impossible primarily. 

4.1. THE THREEFOLD MODES AND THEIR DEFINITIONS 

Logically its not possible to have a fourth option here. 

If we say either its necessary or not. 

When you compare a mafhum with a real wujud, there are 3 possibilities: either wujud is 
necessary for it (wajib), or impossible (mumtani’) or neither necessary or impossible 
(mumkin). Contingency is a more precise word that possibility, because even Necessary 
Being is possible. 

It’s not possible to define these things without getting into a circular argument. 

4.2. THE SUB-DIVISIONS OF EACH OF THE MODES 

All modes (mumkin, mumtani’, wajib) has 3 sub-types: if something is wajib or mumkin 


or muhaal, is it bi-zaat or bil-ghayr, or bil-qiyas? In fact, mumkin does not have 


bil-ghayr, so there are 8 types overall! 
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Bi-zaat means that its wajib/mumkin/muhaal because of its own essence. For e.g., Allah’s 
wujud is wajib bi-zaat. For humans, wujud is mumkin bi-zaat, but it is wajib bil-ghayr. 


Complete cause makes our existence necessary. 


Mumkin al-wujud cannot be bil-ghayr. If something is mumkin bil-ghayr, then it is 


either wajib bi-zaat or muhaal bi-zaat. This becomes a contradiction. 


For contingent beings (mumkin bi-zaat) we say that: if the cause exists, it has to exist 
(wajib bil-ghayr), and if the cause does not exist, it is impossible to exist (mumtani’ 


bil-ghayr). 


We also have a third type of mode, bil-qiyas ila al-ghayr. This stands for “in relation to 
something.” When we say: ma’lul (effect) when its cause is complete (illa al-taam) is 


necessary. 


If we have wajib al-wujud, and then we also have sharik al-bari (another wajib al-wujud). 
Another wajib al-wujud is mumtani’ bi-zaat, but what is it with respect to the other 


wajib? 


1. Wujub - there are 3 types 
a. Bi-zaat: Allah. His essence is enough to make Him Necessary. 
b. Bil-ghayr: mumkin al-wujud (contingent) whose cause is there, so it exists. 
c. Bil giyas ila al-ghayr: we have parent-child, above-under. We cannot 
understand one without the other. We cannot have “top” without “bottom” 
etc. 
2. Imtina’ 
a. Bi-zaat: things that are impossible because of their essence. Partner for God 
is an example, “ijtima’ bil naqizayn” (existence of contradiction). 


b. Bil-ghayr: effect becomes impossible when there is no cause. 
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c. Bil qiyas ila al-ghayr: if you don’t have top you cannot have bottom. If you 
don’t have parent, you cannot have child. 
3. Imkaan 
a. Bi-zaat: all mahiyat fall into this category. 
b. Bil qiyas ila al-ghayr: the relationship between 2 wajib al-wujud! (this is 


complicated) 
4.3. QUIDDITY AND THE NECESSARY BEING 


We have said that: mahiyatuhu mutasawwiyatun nisba wujud wa ‘adm. All mahiyat are 


contingent - neither wujud nor ‘adm is necessary for a mahiya. 


What about God, wajib al-wujud bi-zaat? We don’t have anything other than His 
existence. His existence and His essence are the same. There is no “essence of wajib 
al-wujud bi-zaat” that is contingent. He does not have mahiya in the common sense, or in 


the sense that we use for mumkinat. 


In His case, the meaning of mahiya would be “ma bihi shay huwa huwa” (what makes 


Him what He is). 

On the other hand, what makes us, us? It is our mahiya! Inniya means wujud. 

Normally we can split wujud and mahiya for mumkinat. But we cannot do this for God 
because once we split essence and wujud, it becomes dependent! If something is not 


essentially existent, it cannot be wajib al-wujud! 


So it is clear that the Necessity Being is wajib al-wujud bi-zaat. This is because of His 


existence. 
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Any mumkin is wujud with limitations, but existence of God is simple and Absolute 
(baht). This means that we cannot count our wujud as something next to God. We cannot 


count God and us in the same level. 


If there are 10 people in a room, we cannot say “there are 11 beings, 10 humans and 1 God.” 
That’s why the Qur’an says: “Ma yakunu min najwa thalathatin ilia huwa rabi'uhum wa la 
khamsatin ilia huwa sadisuhum wa la 'adna min dhalika wa la ‘akthara Ilia huwa 
ma'ahum 'ainama kanu." (There is in no private conversation three but that He is the 
fourth of them, nor are there five but that He is the sixth of them - and no less than that 


and no more except that He is with them [in knowledge] wherever they are., 58:7). 


Thalithu thalatha and rabi’u thalatha are totally different. That’s why God says, “laqad 


kafara alladziina qaaluu inna allaaha tsaalitsu tsalaatsatin” (5:73). 

There are no negational aspects in God. We cannot say that God lacks a kind of power or 
mercy. We cannot find anything good that is lacking in God. If existence of God involves 
any ‘adm, then that is missing in all of creation! 


4.4. THE NECESSARY BEING IS NECESSARY IN ALL RESPECTS 


When something is wajib al-wujud bi-zaat, then it is necessary in all respects. Otherwise 


it would lack that perfection. So if there’s anything mumkin, that becomes wajib for God. 
If this was not wajib with respect to some of the possible kamalat (perfection), then it 
means that God would have in His essence, contingency (He may have it or not have it). If 


He lacks that perfection, His being is limited. 


4.5. A THING DOES NOT EXIST UNLESS IT BECOMES NECESSARY 
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Al-shayuma lam yajib, lam yujad. Nothing comes to existence until it becomes necessary 


- it is either wajib bi-zaat or bil-ghayr. God gives us necessity. 


When the complete cause is available, the effect HAS to occur. It’s existence becomes 


necessary. 


Some philosophers said that there is no need for zaroora as long as wujud overweighs 
‘adm. They said that wujud has to be stronger. This is called ‘awlawiya’ or preference 


theory - something becomes wujud or ‘adm based on preference of one over the other. 


Essential preference is false is because mahiya is nothing before existence! It has no 
reality at all that it can entail preference. If you don’t exist, how can you prefer 
something?! External preference (granted by ghayr), granted by a cause, is also false. This 
is because there’s a confusion about “mutasaawiyatun” - this is not 50-50, it just means 
that both are possible. So until it becomes necessary (or impossible), this state of 


mutasaawiya persists. 


4.6. SOME OTHER MEANINGS OF IMKAN 


Normally contingency relates to a quality of the mahiya, whereby we say that neither 


‘adm nor wujud is zaroori for mahiya. This is called al-imkaan al-khaas. 

There are also other meanings. 

Sometimes imkaan is al-imkaan al-aam: “A is B” is used to say “B is not impossible, or 
opposite to B is not necessary.” Here we consider only that it is not impossible, whether it 


is necessary or not necessary does not matter. So we can say that human is al-imkaan 


al-aam and also al-imkaan al-khaas. But God is only al-imkaan al-khaas. 
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Sometimes imkaan is used in a more specific sense. It is used in the sense that something 
is not necessary by essence, by a certain time, by certain other qualities. “The human is 
writing”: humans are not necessarily writing. There is nothing in the essence of humans 
that makes us writers. It is a kind of intellectual consideration. So there is no 


NECESSARY relation between “human” and “writer.” 


There is another meaning that is related to ‘zaroora bi sharti mahmul.’ When we say 
‘al-insaanu al-kaatib kaatibun.’ This makes it necessary because we have specified that 
the human is a writer in the subject. In other words, if something exists, we cannot deny 


its existence. 


There is also imkaan al-istiqbaali. ‘Zayd is a writer tomorrow, possibly.’ 


There is al-imkaan al-wuhuwwi. Its occurrence is possible - its not just zaatan mumkin, 


but the cause also exists. This can be used for maadda and mujarradat as well. 


There is also ist’dadi. An apple seed has the potential to become an apple tree. We can also 
say that an apple tree exists in the seed bil imkaan isti’dadi. For imkaan isti’dadi, there 
has to be a maadda (potentiality) that carries this imkaan. There is also a ta’ayyun - 


specification - you cannot say that the apple seed has the potential for an orange tree. 


4.7. CONTINGENCY IS ESSENTIAL TO QUIDDITY 


Contingency is an intellectual consideration. Contingency is also a requirement for 


mahiyaat. 
Why is contingency i'tiibari ‘aqli? You cannot find contingency in the outside world. You 


have wajib al-wujud and mahiyaat. In the outside world, mahiya either has wujud or 


‘adm. Contingency does not exist. Here we mean by ‘itibari, ma’qul thaani. 
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Mahiya ‘min haythu hiya’ (considered in and of itself) only exists in the mind. In the 


external world, mahiya is integrated with wujud. 


In the world of facts (nafs al-amr) mahiya either exists or does not exist. Haml al-awwal it 


is not mawjud or ma’dum, but in haml a-shayr, it is one or the other. 


Mahiya is surrounded with 2 wujub or 2 ‘adam. How? Let’s take a book. Before it exists, it 
is mutasaawiyun between existence and ‘adm. Then it is given necessity by illa (wujub bil 
ghayr). After it exists, it becomes zarura bil-shart al-mahmul. Consider a flower that not 
exist. It is also mutasaawiyun between existence and ‘adm. There is no ‘illa to give it 


wujub bil ghayr, so it has imtina’ bil-ghayr. And it is ma’dum bil-shart al-mahmul. 


Why is contingency inseparable from mahiya? Because we don’t find within mahiya any 
necessity for wujud or ‘adm. So it has to be mumkin by definition. Imkaan is simply the 


denial of necessity of something. 


So imkaan is a mafhum ‘adami (negational concept). But our mind transforms it into a 


mafhum wujudi. Imkan is salb zarurat al-wujud and salb zarurat al-’adm. 

4.8. THE CONTINGENT'S NEED FOR A CAUSE 

What is the reason for something to need a cause? Why does something need ‘illa? 
Wujud is existence and Huduth is existence AFTER non-existence. Some mutakallimin 
thought that huduth is what causes this need. As in, some thing that is huduth is also 
ma’lul. So they assumed that since creation is huduth, it needed a cause. This led them to 


thinking that something that is not hadith (not eternal) is not ma’lul. This led them to 


deny the eternal nature of the universe. 
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Some people erroneously think that if something exists, it has to have a cause (‘illa). This 
leads them to the question: “if everything exists it needs a cause, then what is the cause 


for God?” 


To understand this we need to understand that there are ‘illat al-’aqli. For e.g., we say “the 
cause of non-existence (illa ‘adm) is the non-existence of the cause.” Here there is no 
cause-effect, it is just ‘aqli. The cause for non-existence does not CREATE the 


‘non-existence of the cause.’ 


So, the thing by whose consideration ‘aql says “we need ‘illa” is mumkin. Whether 
something exists or not, there has to be cause. Remember that for something not to exist, 


there to be a cause as well! 


Mahiya needs ‘illa ALL THE TIME - whether it exists or not! This is a critical point to 
understand. People have a misconception that ‘illa brings mahiya into existence and then 
lets it go. No, every moment the mahiya is in need of ‘illa, because it is nothing in its 


essence. 


We said before al mahiyatu taqarrarat fa amkanat fa ahtaajat fa oojibat (this comes from ‘illa) fa 


wajabat fa oojidat fa wudijat. Before wujud is ‘ijaad and before ‘ijaad you have wujub. 

If it was not mumkin, there was no need for ‘ahtaajat.’ 

When we bring huduth into this picture, it creates a problem. Huduth is wujud preceded 
by ‘adm. Wujud comes much later after imkaan (in our formula). How can we put wujud 


right after ‘adm? 


Some people said that mahiya needs ‘illa because of huduth. But it is imkaan that causes 


this need. We can resolve this objection? 
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Objection: if imkaan (contingency) was the cause for need and not huduth, we could have 
something that is created and in need of ‘illa, but not haadith? We cannot accept this! We 


cannot accept something as qadim al-zamani! 


The response is that we accept it. We don’t have any problems with qadim al-zamani. The 
question is what kind of essence it has! Philosophers consider angels and even creation as 
qadim al-zamani. The question is whether the essence makes them wajib (to exist) or not. 


The answer is no. 
Mulla Sadra offers a better explanation. Sadra says that there are 2 types of wujud. One 
that is self-sufficient, can be understood by itself. And another wujud that is raabit, 


dependent. So it has faqr-wujudi! 


4.9. THE CONTINGENT NEEDS A CAUSE EVEN IN CONTINUANCE 

Some people believe that contingent beings needs the cause only in the beginning and not 
in continuity. This is a false notion. They think that the cause is only needed to take us 
away. 

They think that existence is like a room - if you put something in the room, it stays there. 
Or like a house, once you build it, it remains whether or not anyone lives there - until it is 


destroyed by someone. 


To exist for a mumkin - always needs external factors. There is no difference between 


beginning and continuity. 


We can use the language of mahiya, but it is better to argue with the language of wujud. 
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a. Language of mahiya. The mumkins are mumkin bi-zaat. They have equal relationship 
to existence and non-existence. This zaati does not change after coming to existence! So 


the cause is needed always. 


b. Language of wujud. Wujud of mumkin is a matter of poverty, of faqr. It is just raabit - it 


has to belong to something. It has to always be with something that gives it wujud. 


Some people claim that this is not true by giving examples. The building needs a builder. 


But after the building is built, the builder can die and the building still exists! 


But this is an incorrect argument. The builder is not ‘illa al-mufida. He is only ‘illa 


al-mu'idda (preparatory cause). Just like parents. 


CONCLUSION 


We mentioned imkan, mumtina’, wajib. These are 3 conditions, nisab, or jahat al-qadiya 
(qadiya: proposition). The relation between subject and predicate in qadiya can be 
necessary, contingent or impossible. In philosophy, our propositions are only related to 


mawjud. So we refer here to imkan, mumtina' or wajib for wujud. 
Wujub and imkan are existential. It corresponds to the real world. 
This wujub and imkan ma'qul thanawi falsafi. They do not have an independent reality 


like ma‘qula ‘ula. They are not like a particular thing. Just like zawjiya, fardiya, tahtiya 


etc., these are secondary. They are extracted by our mind. 
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When you have a human being, you don't have imkan with an indepdendent existence. It 
exists along with the human. We extract the concept of imkan by looking at the human. If 
you have 4 applies, the "evenness" of the number 4 does not have an independent 


existence. 


They are like other philosophical concepts like qidam, huduth, kathriya etc. You can only 
extract them in the mind. Some philosophers believe that they do have independent 


existence - ‘Allama dismisses this belief. 


What about imtina'? We talk about wujud of sharik al-bari as imtina’. There can be no 


partner for God. It is non-existential. 


This is to treat things from the perspective of mahiya. This is from the perspective of 


asalat al-mahiya. 


You can also look at it from the perspective of asalat al-wujud. We can say that wujub for 
wujud means that wujud is so strong that it has no need (qa’iman bi-nafsi). Mumkin for 
wujud means that it is a weak, dependent wujud. Imtina' has no wujud. These are not 


external properties - but intrinsic to wujud. 
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CHAPTER 5: Quiddity and Its Properties 

When we focus on quiddity in and of itself, existence is not part of it, and neither is 
non-existence. If mawjud or ma’dum was part of mahiya, it had to either exist or not 
exist. But we know that humans can exist but also not exist. 

We accept that mawjud either exists or does not exist. But this does not mean that 
existence is in the essence of mahiya. Fil Khaarij of course they are one or the other, but 
in essence, they do not possess wujud or ‘adm. 


To be man or woman is also not part of the essence, mahiya, of man. 


Note that mumkin itself is also not in the definition of mahiya. This is a difficult concept 


to understand, but we know that mumkin is not jins or fasl. 


5.1. QUIDDITY QUA ITSELF IS NOTHING BUT ITSELF 


Mahiyatu min haythu hiya laysat illa hiya. Mahiya is the answer to the question, ‘what is 


it, in its essence?’ 

Mahiya can accept individual or collective, existent or non-existent. This means that this 
is not part of the essence of mahiya. Cold or hotness are not essential to water. Tall and 
short are not in the essence of a human being either. 


Mahiya can therefore be excluded from these conflicting or opposing qualities. 


At the level of mahiya, you can actually deny both sides of the contradictions! We simply 


mean that in mahiya, neither of the contradictions exist. 
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Wujud has one meaning and insaan has another meaning altogether! In ham] awwali, 
you can negate, but in haml shay’ you cannot negate existence or non-existence because 


haml shay’ is a matter of external existence. 


5.2. DIFFERENT CONSIDERATIONS (I'TIBARAT) OF QUIDDITY 


There are many ways to consider a quiddity, or mahiya - in particular 3 ways. These are bi 
shart shay (with added condition), bi shart la (with added negative condition), la bi shart 
(without any additions). 


Bi Shart Shay 


Sometimes we consider mahiya with a condition - this is called mahiya bi shart shay. 
When we say ‘insaan al ‘alim (something)’ we are putting the condition of ‘ilm on the 
insaan. We can say that freeing a mu’min is important, so iman is the shart here. Another 
example: “we have a human being Zaid who is the son of X, has weight y, has height z....” 


Here Zaid cannot be Zaid unless he has the properties specified. 


If we are thirsty and we want cool water (bi shart shay). If you want to make tea, the water 
cannot be cold (bi shart la). If you want to wash your hands, the water can be cold or hot (la 


bi shart). 


Bi Shart La 


The third type is bi sharti la - that is the condition that something should not exist. Here 
we are talking about pure, simple mahiya - there is nothing extra. When we consider 
‘humanity’ in and of itself, it should be free of gender, ethnicity etc. There are 2 types 
here. One is to look at the mahiya and focus on it without separating anything else. There 


is another way to use ‘bi shart la’ which is more complicated. Ibn Sina and his followers 
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have mentioned this. To understand this point we have to remember the difference 
between jins/fas] and maada/sura. Remember that jawhar or substance can be divided 
into 5 types - maada, sura, jism, nafs and ‘aql. Ibn Sina said that maadda is the same as 


jins and surat is the same as fasl - the only difference is in the way we consider them. 


La Bi Shart 


The opposite of this la bi shart. When we say “I want water” - here I don’t care if its cold or 


hot. 


Note that mahiya can be considered in 3 ways - shart shay, shart la or la bi shart. But the 


mahiya at the top is also la bi shart! 


Here we can have maqsam (general) or qism (specific type). Maqsam is the top category 
and qism are one of the 3 levels below. So, La bi shart can be discussed in 2 levels. One is at 
the top level when we are considering water with respect to temperature. The one on the 


top is la bi shart maqsami, and la bi shart qismi, which is one of the 3 below. 


Why is this important? In figh, the term mubah has 2 meanings. One meaning is that is not 
wajib, or mustahab or haraam. Sometimes we say that mubah something which is not 
haraam, but it can be wajib. Sometimes it is mubah because there is no reason to say its 


haraam or halal. 
The magsam mahiya on the top is called al-kulli al-tabi’ - this is mahiya as such. This is the 
natural universal - mahiya without anything. Mahiya in our mind is kulli, but mahiya 


also exists in individuals! 


It can exist in bi shart shay, bi shart la, or la bi shart. It can be kulli or juz’i. It can be 


mujarrad. 
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5.3. THE MEANING OF 'ESSENTIAL' AND 'ACCIDENTAL' 


Here we learn about zaati vs ‘aradi. 


In logic we learned that mafhum kulli is either zaati or ‘aradi. We also learned that zaat is 


jins, fas] or naw’. 

‘Aradi or accidentals means that it is not inside the essence of the mahiya. In it there are 2 
types. For example, contingency kharij al-laazim - it cannot be separated from ‘insaan’ 
and is an implication of it. But ‘poet’ or ‘scholar’ is not laazim on mahiya. 


The concept of heat comes from outside. 


There is also al-khaarij al-mahmul (comes out from inside! ). To be mumkin, to be on top, 


to be even or odd, these are properties that come from inside of something. 

How do we distinguish between zaati vs others? 

Zaati are things that are self-evident. They are bayyinatun. You don’t need proof for 
them. There is no need for another cause. Whatever creates humans also creates ‘haywn’ 
and ‘naatiq.’ The cause for existence of mahiya is the same cause for the existence of the 


zaatiyat. 


In our mind, the concept of human comes after we think of animal and ‘logical.’ Parts 


come before the compound. This is an analytical precedence, not a factual precedence. 


5.4. GENUS, DIFFERENTIA AND SPECIES 
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We learned that kulliyat are divided into zaati or ‘aradi. 


Zaatiyat are either jins, fas] or naw’. In this chapter we are trying to understand these 3 


concepts better. 


What is naw’? Naw’ means complete mahiya or complete quiddity. Nothing can come 
into existence until the naw’ is complete. Just naatiq or haywaan alone are not enough. 
The complete quiddity has athaar or effects. If you say jism (body) naamin (growing) 
hassasun (sensitive) mutaharrikun bil-irada (move through will) it still does not have any 


effects! 


What is jins? It is the part of mahiya that is common among different anwa’. If we 


consider different mahiya and consider what is common, then we get the jins. 


What is fasl? It is the part of mahiya that is exclusive in different anwa’. 


SIDE NOTE: 


In Aristotlean philosophy, everything has 4 causes - illa suriya, illa maadiz, illa fai’liya, illa 
ghai’iya . If we want to make a chair we need wood and nails (maadi), we need the form 


(sura), we need the carpenter (fa’il), we need a cause to sell it (gha’iya). 


Any substance in the world has maadda and sura. This is true of anything that has 
potentiality - that is, unless they are mujarrad. Madda is the part of the substance or jawhar 
that has potential and accepts a form (or sura.) Sura therefore is the actualization of the 
maada. Maadda can itself be a combination of a lower maadda and sura and this chain can 
continue until we get to maaddat al-ula or hayula. This hayula is 100% potential and has no 


actuality at all. 
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Is there a correspondence between madada - sura and jins - fasl? 


Philosophers say that jins is the same as maada and fasl is the same as sura, with one 
difference. Ibn Sina said that if you take mahiya in and of itself and cannot be used as a 
predicate, then it is maada. On the other hand, if you take it as a concept can use a 
predicate or it can be used as a predicate, then it is jins. In other words, jins is maada but la 


bi-shart. Maada is jins bi-shart la (bi shart ‘adm al-hanl). 


In other words, if we consider them as 2 external realities then they are maada - sura. If we 


consider them as concepts, then they are jins - fasl. 


A few things become clear: 


- Jins and naw’ have a close relationship. What is the relationship between haywan 
and insaan? Haywan cannot exist alone! It has to exist in insaan, but it has to be 
mubham (ambiguous), but we don’t have a separate haywan. In other words, 
haywan is an ambiguous insaan - once you hear ‘naatiq’ then you know that it is 
insaan. Naw’ is complete mahiya. 

- You can say ‘al insaanu haywanun’ - here you are using a jins as a predicate (haml 
awwali). In haml awwali you have unity in concepts. You can also say ‘al insaanu 
naatiqun’ which is also haml awwali. What about ‘al haywanun naatiqun?’ Is this 
ham awwali? No. Because naatiq is not zaati for haywan. The relationship between 
jins and fasl is not ham] awwali. 

- Jins is ‘arad aam bi nisb ila al-fas]. Haywan for naatiq is aam because it can 
also be true for other animals. But naatiq is khaas for haywan - you cannot 
find a naatiq that is not haywan. 


- Ifyou use haywan and naatiq as mawduw’ and mahmul then it is haml shay1’. 
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- For the same time of mahiya, you cannot have 2 alternative jins or fasl. Can you 
replace haywan or naatiq and still be insaan? The jins and fasl can be at different 
levels (jins qarib, jins ba’id). 

- Jins and maada are similar. Fasl and sura are similar. If jins is taken bi shart-la, 
then it becomes maadda. Madda cannot be used as mawdu’ and mahmul. Sura 
cannot be mawdu’ and mahmul either. This is because maadda and sura are 
external realities. But jins and fasl are in the mind and therefore can be used in the 
mind in propositions. 

- Naatigiya is the sura for haywaniya. As long as you consider them as 2 
mahiya in the outside, there is no haml and it becomes maadi and sura. 

- What about ‘arad? Philosophers think that ‘arad are simple, baseet. It has no parts 


outside. ‘Arad is not jins! 


5.5. SOME CHARACTERISTICS OF DIFFERENTIA 


There are 2 types of fasl. 


One type is fas] mantiqi and the second is fas] ishtiqaqi. Fasl ishtiqaqi is the real source of 


difference but we may not always have access to this fasl, so we use fasl mantiqi instead. 


When we study logic we are told that human is haywan natiq. But what is natiq? Is it the 
ability to understand universals? Is it the ability to speak? But knowledge is kayf nafsani 


which is an ‘arad - it is not jawhar! But fas] should refer to jawhar! 
We say horse is haywan sahil. Sahil refers to neighing - but this is not a jawhar. We don’t 


use a real fasl here - we are simply using something that is accidental but is exclusive 


(‘arad khaas). 
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Ibn Sina says that it is impossible to identify the fas] for a human being. This is why we 


use fas] mantiqi. 


Why are these not the real mahiya? Nutq either is speaking, which is a kayf masmu’ 
(quality which is heard). It is not jawhar. If we mean the act of understanding or 
knowledge, they are kayf nafsani. These are all ‘araad. But ‘arad cannot constitute a 


substance! 


Sometimes we use 2 fasl - like ‘mutaharrik bil irada’ and ‘hassaas.’ Real fasl cannot be 


two! 


Fasl ishtiqaqi comes from shaqga which means to extract. So whatever causes ‘nutq’ is 


the fasl for human being. 


In philosophy we have a rule: anna haqeeqata shay faslihi al-akheer - the reality of 
something is the last differential. What makes human beings human’? It is not jism, it is 


not naamin, it is not mutaharrikun bil-irada etc. These are also found elsewhere. 


Haadiya in arabic means ‘this-ness.’ 


This is an important point because humans are haywan-naatiq. But over time, humans 
can lose their haywaniya and still retain their human-ness, which comes from being 
naatiq. They can become mujarrad for example. This is why Mulla Sadra made a 


beautiful point - humans are not one naw’, they can be different! 
There is another subtle point. Fasl does not occur under its jins! Humans, horse, monkeys 


are different kind of animal. But naatiq is not a type of haywan. This is because naatiq is 


baseet and has no jins and fasl! 
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5-6. SOME CHARACTERISTICS OF SPECIES 


There are 5 types of mahiyat - jins, fasl, naw’ (which are all zaati) and ‘arad khaas, ‘arad 


aam (‘araad). 


Haywaniya is part of insaniya. So jins and naw’ have a close relationship. The same is true 


of fasl too. 


But haywan does not specify what kind of animal it is! So it is naw’ but in mubham form. 
Once we say natiq, we understand that it is insaan. In a human, jins and fasl exist 
together - you have haywan and natiq exist together. You don’t have two beings in the 


form of chemical compounds. 

Remember that haml awwali means that they are the same in existence. 

Before Sadra, philosophers thought that maada/sura (or jins/fasl) outside form one unit 
but it not the unity of a new entity. This is the difference between tarkib indamami (army) 
and tarkib ittihadi (water). 

MAHIYA OF MUJARRADAAT 

How many instances of mahiya can exist? There can be many. We can have many 
instances of humans, monkeys etc. The question is: are all mahiya like this? What about 
God? God is not mahiya. What about mujarradaat? 

We said that jawhar has 5 types. ‘Aql is 100% mujarrad. Our nafs (soul) is mujarrad 


zaatan but maadiyun fi’lan. Al anwa’ al mujarrad are munhasira - they exist only with 


one example. They cannot have many! Why is this the case? 
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How does multiplicity come into other mahiyat? Why are there so many humans, 


monkeys etc.? 


The difference between humans and angels is 100%, but the difference between us and 
monkeys is not 100%. But if you take 2 humans, why are 2 humans different from each 
other? This is because in addition to the essence of humanity, they are capable of taking 
on other accidents (height, weight, knowledge, anger etc.). In order for something to take 


on these accidentals, you need to have potentiality. 


But if something is 100% actual, there is no potentiality. If mujarrad are 2, then they have 
to be distinct in essence, not just in their accidents. In other words, humans are unique 


but not absolutely unique. True mujarradaat are absolutely unique. 


5.7. THE UNIVERSAL, AND THE PARTICULAR AND THEIR MODES OF EXISTENCE 


We already learned that any concept (mafhum) is either kulli (universal) or juz’i. Here we 


will look at it from the perspective of wujud. 


Kulli means that it is a concept that can be applied to more than one instance. Wajib 


al-wujud as a concept is kulli even though there is only I actual instance of it. 


Some people argued that kulli is a result of our lack of knowledge or understanding. They 
said that if you understand something completely, it will become juz’i. Like you may have 
a currency note that is worn out and you don’t know if it is a dollar, euro or pound - so 
you make it universal. But universals are not like this! Universals encompass many, 


while in this case, this is just a result of confusion. 


5.8. DISTINCTION AND INDIVIDUATION 
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Tamayyuz al-mahiyat and tashakkhus al-mahiyat - what makes mahiyat distinct and 


instantiated? 
Is ‘insaan’ distinct from ‘faras’ - yes, but it is not instantiated. 
The mutamayyiz comes from mahiyat being totally different (tamaam al-zaat). This is the 


case if they belong to different categories of the ajnas. There are 10 categories which are 


all distinct ajnas: 


I. Jawhar 

2. ‘Arad 
a. Kam 
b. Kayf 
c. Idafa 
d. Ain 
e. Mata 
f. Wadh 
g. Milk 
h. Fil 
i. Infi’al 


So ‘insaan’ (jawhar) and the number 4 (mata) are totally different. 
Sometimes they share part of their essence (ba’ad al-zaat) - so they belong under the same 
jins. Sometimes they are part of the same essence but differ in externalities (e.g., height of 


person, ‘aradiyan mufarigan). 


The whole idea here is that mahiyat are mafhum and have no reality until they are 


attached to wujud. This is where tashakkhus comes from. 
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Some suggested that there can be gradation in mahiyat. This is not true. Mahiyat is either 


there or it isn’t. 


TASHAKKHUS 


We have 2 types of beings. One type is those that belong to ‘alam al-amr - they are there 
because God says ‘be.’ The other type are those that belong to ‘alam al-khalq - for them to 
exist, there has to be a pre-condition. Mulla Sadra interprets (7.54): “ala lahu al-khalqu wa 


al-amru?” in this regard and talks about the 2 types of creation. 


To have something in ‘alam al-khalq, it is not enough to have God, or the Active Intellect, 
‘aql fa’al. Material things have to come together as well! But in mujarradat, just existence 


of God is enough for their instantiation. 


How does something become particular? We learned that in mujarradaat, like ‘uqul, kull 
naw’in munhasirun fil fard (every type has only one instance. There can be no kathra there. 
They don’t have potentiality, so multiplicity cannot happen. Also, kathra cannot be part 
of their essence because then there can be no individuals at all. But, what about things 


that have potential, the maaddiyat? 


Some philosophers said that, in material elements, individuation arises from accidents 
(‘araad), especially ayn (where), mata (when) and wadh’ (position, like circular). But, 
Farabi (mu’allim al-thaani) and Mulla Sadra pointed that mahiya can in and of itself never 


lead to individuation. The only thing that can lead to individuation is haqiqat al-wujud. 


This is because when you add a universal concept to another universal concept, you are 


still left with a universal. If you take a human being and add a place, position etc., (which 
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are all universals) it is still universal. So these ‘individuating accidents’ are not 


individuating. On the other hand, these are the outcomes of individuation! 
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CHAPTER SIX: THE CATEGORIES 


Mahiya is either jawhar or ‘arad. ‘Arad by itself is not a jins. There are 9 ‘araad. This 


makes us Io types. 


Jawhar itself has 5 types: jism, nafs, maada, sura, ‘aql. ‘Aql is completely mujarrad (zaat 
and fi’l). Nafs is mujarrad-zaatan, but it has potentiality in its fi’l. Jism is the substance 
has potentiality in 3 dimensions. Maada and sura are like jins and fas]. Maada and sura 


are like containers, it is the part of mahiya which is accepting new forms. 
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CHAPTER SEVEN: CAUSE AND EFFECT 
Causality is one of the most important parts of philosophy. 
7.1. CAUSALITY INHERES IN EXISTENCE 
Here we want to prove causality and also that it exists in wujud, and not in mahiya. 
We know that mahiya has an equal relationship to wujud and ‘adm. So there must be 
something outside of mahiya (muhtajun ila ghariyaha) that makes it choose one over the 
other. In fact, rujhan of ‘adm is a result of lack of rujhan al-wujud! This is because 
nothingness is nothing - it does not happen. We said: ‘adm al-illa, illat al-’adm. 
What does this mahiya depend on? It must depend on the EXISTENCE of something else! 
It cannot be dependent on another mahiya (which cannot exist in and of itself!) That 
mawjud which makes the mahiya come into existence is the ‘illa. The mahiya which 
comes into existence as a result is the ma’lul. 
It is also important to remember that the cause does not give mahiya, it gives wujud! 
What is made by the cause and the effect it has in the ma’lul, has different options: 

e Wujudahu ma’lul. The existence of the ma’lul. 

e Mahiya ma’lul. The quiddity 


e Sayurata mahiyatahi mawjudatan. The process of becoming existent. 


Only the first option is right. 
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It is impossible that what is given is mahiya because it is ‘itibari. Also, mahiya needs ‘illa 
for wujud. The essence (zaat) of mahiya does not need an ‘illa! In other words, God did 


not make an apple an apple, He created an apple. God gives existence to the mahiya. 

It is also impossible to say that ‘becoming’ sayrura (transition) is what the cause gives the 
effect. Transition or turning is a relational concept - our minds creates this from looking 
at non-existence and existence. It is impossible that a real factual thing depends on 2 
things that are both not-factual! 

7.2. KINDS OF CAUSES 

Cause can be divided in a number of ways. 

One way is to divide it into incomplete (naqis) and complete cause (taama). For 
mujarradaat, God is the al ‘illa al-taama. For material maadiyyat, or potential beings, we 


need other things. 


When the complete-cause exists, the effect HAS to exist. On the other hand, if you have 


incomplete cause, the effect does not have to exist. 

Let’s consider the birth of Jesus. The existence of God alone was not enough. If this were 
the case, Jesus would have been born earlier! Rather, we can say that God waits for the 
right conditions to exist. These right conditions included the presence of Maryam etc. It is 
at the last stage that God says ‘kun.’ 


Another division is from the number of causes. 


Another division is from whether the cause is compound or simple. 
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Another division is based on whether the cause is near or far. For example, in the creation 


of chair, the maker is ‘illa qarib. But the parents of the maker are ‘illa ba’id. 


OTHER CLASSIFICATIONS 


Dakhiliya or Kharijiya 


Dakhiliya (or muqawwim, or constituent) causes are either related to maadi or sura. 
Wood is the material cause of a chair. The form is ‘illa suriya. Kharijiya are causes that are 


outside. Examples are the maker is the ‘illa fa’iliya. The motive is ‘illa ghai’ya. 


Real or Preparatory 


This is a very important classification. Real causes give existence, while others are just 
mu’idd, or preparatory. Many things just prepare but they are not real causes. Father and 
mother are mu’ddat for a child - but the child continues even after the father or mother 
die. They simply bring it closer to the real cause. It’s like a journey - in order to reach B, 
you might have to pass through A, but A is not the cause for being in B. Therefore, they 
are not originating cause. If the cause that gives existence stops, the ma’lul stops too. As 


we said before, we need the cause not only in the beginning but also continuously. 


7.3. MUTUAL NECESSITY BETWEEN CAUSE AND EFFECT 


It is impossible to have the complete cause, al-‘illa al-taam and not have the ma’lul, or the 


effect. 
This complete cause gives zarura bil ghayr. The zarura that we conclude (about complete 


cause and its effect) is called zarura bil qiyas. The reverse is also true. If the effect exists, 


the complete cause MUST exist. 


65 


Bidayat al-Hikma 
Notes by: Aanand Krishnan 


Hence if the effect is temporal and exists in time, its cause should also necessarily exist in 
the same time, for the existence of the effect depends on the cause's being in that time; for 
it is in that (particular) time that the cause bestows existence upon it. If the cause were to 
exist in some other period of time, being non-existent during the period of existence of 
the effect, which receives its existence from the existence of the cause, it would be giving 


existence to the effect while it is itself non-existence, and this is impossible.’ 


We have to be careful here. If the ma’lul exists in time, it does not mean that all the ‘illa 
also have to exist in time. For example, if we are born today, our complete cause was only 


available today. But God has no timing. 


This is like knowledge. God is All Knowing, but it does not mean that we can acquire 


knowledge without preparation! 


Another Proof 


The need of the effect-quiddity for the cause is nothing except the need of its existence for 
the cause, and that need is not separate from its existence. Rather, the need resides within 
the very essence of its existence; hence its existence is need and relation per se. Hence the 
effect is a ‘relative existence’ (wujud rabith) in relation to its cause. It does not possess any 
independence of its own and in isolation from the cause, which sustains it. Something 
that is such cannot exist without being sustained by its cause and without depending on 


it. Hence when the effect exists, it is necessary for its cause also to exist. 


7.4. THE RULE OF THE ONE 


This is a famous rule in philosophy: al-wahidu la yasduru ‘anhu illa al-wahid. It means that 


only one can come out of one. Some like Fakhruddin Razi have argued against it, but most 
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philosophers consider this badihi, if you just consider the mawdu’ and mahmul this 


would become apparent. 


Wahid (one) here is the opposite of kathir (multiple). But this is also a matter of 
consideration - what are we looking at, that which is in common or that which is 
different? For example, humans are wahid in the sense of humanity, but we are kathir in 


the sense of being individuals. 


Philosophers say that IF there is something that is ABSOLUTELY ONE, indistinguishable 
into parts or aspects inside it - if such a thing exists that is baseet - then only one can 


emanate from it. 


To understand this, we need to look at a rule of philosophy. This rule is called luzum 
sinkhiya bayna al-’illa wa al’ma'lul. There must be some conformity (sinkhiyya) between the 
cause and effect. Only certain things can be the cause for certain things! If there is water, 
then the effect has to be suitable to it. The ‘illa cannot lack what is in the ma’lul, for 


example. 


If in the cause there is only one thing, how can there be differences in the effect?! Where 


do these differences come from? 


This is one of the reasons why philosophers believe that although Allah is the Creator of 
everything and the Cause of Causes, not everything in the world has the same cause - 
effect relationship with Him. There is a hierarchy. So we have sadir awwal, sadir duvvum 


etc. The peripatetics call this ‘agl awwal etc. 


The cause that is nearest to Him can only be one. The first one created by God has mahiya 


and wujud. Remember this is not wajib al-wujud! 
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Imagine a waterfall. The water wants to come from the top to the ground. Can the water 
come by jumping? No. It has to come through the distance before reaching the ground. So 


the grace of God does not jump levels and fills every level. 


If there is one perfection in the cause, there can only be one perfection in the effect! 
Consider the example of painters. We have the best painter in the world and we have 
children who makes doodles at home. We have different levels of expertise. What 
painting should come from the best painter? The best painting. So all perfections come 


from God, but whatever is below has fewer perfections. 


So the whole world, ma siwa Allah, is a creation of God. But when you get to lower levels, 


others are assigned tasks. 


7-5- IMPOSSIBILITY OF AN INFINITE REGRESS AND VICIOUS CIRCLE IN 
CAUSALITY 


Dawr 

What is a vicious circle? A depends on B and B depends on A. You can add others like C, 
but it doesn’t change the impossibility of it. If there is no intermediary; it is called an 
‘overt circle’ (al-dawr al-musharrath), and if there are one or more intermediaries it is 
called a ‘covert circle’ (al-dawr al-mudhmir). No cause can rely on something that relies 


on itself. 


Nothing can depend on itself! This means that something must precede itself in 


existence, which is impossible. 


Tasalsul 
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Endless regression is also impossible. The best proof of this is furnished by ibn Sina. 


If we have 3 things. A created B, B created C. C is ma’lul here and is not cause for 
anything. The top A is only ‘illa. If we make this chain composed of 4 things, you retain 
the same structure. This is true no matter how many links there are in this chain. Tasalsul 
says that there is no ‘illa which is not ma’lul. At the end there must always be something 


that is ‘illa wa la ma’lul or uncaused cause. 


According to asalat al-wujud, it is better if we consider wujud directly. We said that 
wujud al-ma’lul ayn rabt bil ‘illa. Faqr wujud, or existential poverty. Wujud ma’lul is 


some kind of dependent link. If you have ma’lul, we have dependent existence. 


7.6. THE EFFICIENT CAUSE AND ITS KINDS 


We noted that Greek philosophers like Aristotle classified 4 causes (‘illa) - fa’iliya, suriya, 
maadiya gha’iya. 


Fa’il is the one who does the action, for example creates something. According to muslim 
philosophers, the fa’il has multiple categories. Allama Tabatabai also explains how these 


categories are a logical classification (there are no thirds, just yes or no). 


Fa’il is either aware of actions or not. If it is not aware, the action is suitable to its nature 
(mula’im), sometime its not. If it is aware, then is the knowledge before the action, or at 
the point of. Is there a purpose, or not? These are all related to the instant at which the 
fa’il does something. We cannot confuse this with fa’il musakkhar - the agent is ruled or 
governed by something else. If someone takes my hand and writes with it, then I’m not 


the true fa’il. 
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We mean by ‘illa fa’iliya something that gives existence to ma’lul or taf'alu (does the 


action and does not give existence). 


Fa’il 
— 
Does not have Has knowledge of 
knowledge of action 
action 


Pleasant or 
suitable to its 
nature (bi-thaba’) 


Due to external 
force (bil- qasr, or 
interference) 
E.g., blood 
circulation 


There is a big discussion about harakat al-kasriya. Motion that is caused by external 
interference cannot continue forever - al-harakat al-kasriya cannot last. To throw 


something against the air is an interference against gravity, but to come down is by thaba’. 


FA’IL WITH KNOWLEDGE OF ITS ACTION 
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Fa’il (with 
Knowledge) 


Against its will (bil As per its will 
jabr) 


Has knowledge 


Knowled d act 
during the act doi egg eae 


are the same (ayn Knowledge 
filihi, done with precedes the 
riDa or pleasure) 
(mental images) 





There is an Not accompanie 
additional reason by a motive (as 
(zahid, motivation), soon as the 
fa'il bil qast knowledge came 
he did it) e.g., 


decides to jump 
from a tree. Fa’il 
tajalli 


Fa’il bil jabr is when the action is against the irada of the doer. Thus there are eight kinds 


of agents. 


(i) The 'agent by nature’ (al-fa'il bi al-thaba’) is one which has no knowledge of its action 
though it accords with its nature (mula’im bi thaba’i). An example of it is the soul on the 
plane of its natural bodily faculties: it performs its actions in accordance with its nature. 


Soul has different actions, but its actions related to the body are an example. 


(ii) The ‘agent by constraint’ (al-fa'il bi al-qasr) is one which has no knowledge of its 
action and also its action does not accord with its nature. An example of it is the soul on 
the plane of its faculties at the time of illness, during which its actions are disoriented 
from their healthy course due to constraining factors. It’s still the soul that controls the 


blood circulation, but it is performing in an odd way. 
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(iii) The ‘agent by coercion’ (al-fa'il bi al-jabr) is one which has knowledge of its action but 
carries it out unwillingly (laysa bi iradatihi). An example of it is a person who is forced to 


do something he does not want to do. 


(iv) The 'agent by agreement’ (al-fa'il bi al-ridha) is one which has will, and its detailed 
knowledge of its action is the same as its action. Before the action it does not possess this 
detailed knowledge any except a non-detailed knowledge of it (‘ilm ijmali about our own 
essence), a knowledge that the agent possesses by virtue of its own essence. Mental 
images are an example of this - our knowledge of the images are the same as the images 
themselves! This is the closest we come to creating something. Divine creativity is of this 
kind in the view of the Emanationists (ishraqiyyun). According to the ishraqiyyun, His 


detailed knowledge about us is the same as our existence, because we are present to Him. 


(v) The ‘agent by intention’ (al-fa'il bi al-qaSd) is one which has will and foreknowledge of 
its action along with an additional motive for acting. An example of it is man in his 


voluntary actions. 


(vi) The 'agent by foreknowledge’ (al-fa'il bi al-'inayah) has will and a foreknowledge of its 
action additional to the agent's essence. Inaya means consideration or attention - doing a 
favor on someone with consideration or attention. The very intelligible form (al-Surat 
al-'ilmiyyah) is the source of emergence of the action without there being any additional 
motive. An example of it is a man standing on a high tower, the very idea of falling being 


sufficient to make him fall to the ground. 


Divine creation is of this kind in the opinion of the Peripatetics. In the sense that God 


does not need additional motive - Sadra and ‘Allama Tabatabai do not accept this. 
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(vii) The 'agent by manifestation’ (al-fa'il bi al-tajalli) has detailed foreknowledge of its 
action, a foreknowledge that is the same as the ‘simple’ knowledge that it possesses of its 


essence. 


This prior knowledge is tafsili, not ijmali. There is a big discussion about God’s knowledge 
of details. The question ‘how does God know the details (mutaghayyirat)?’ According to 
Sadra, ‘ilm ijmali at the same time has kashf tafsili - He has one knowledge, but all things 


are known. There is no change in His knowledge, but all the changes are in His knowledge! 


An example of it is the immaterial human soul (mujarrad bi-zaat), which, being the 
ultimate form for its species, despite its simplicity, is the source of all its perfections and 
properties that it possesses in its essence. Its immediate knowledge (‘ilm hudhuri) of itself 
is a detailed knowledge of its perfections, though they are not distinguished from one 
an-other. Another example is the exalted Necessary Being in accordance with that which 
will be mentioned later on,’ that the Necessary Being possesses an undifferentiated 
knowledge that at the ; same time discloses details (ilman ijmaliyyan fi ‘ayn al-kasyf 


al-tafSili). 


(viii) The 'agent by subjection’ (al-fa'il bi al-taskhir) is one whose action is ascribed to it 
from the point of view that the agent itself is an act of another agent, on which the agent 
itself and its action depend. Therefore such an agent is subject in its action to the higher 
agent. Examples of it are the physical, vegetative and animal faculties subject to the 
human soul in their actions, and the cosmic agents subject in their actions to the 


Necessary Being. 


If there are stars or aflaq (different heavens) are all under Allah’s management. 


Sometimes it is hard to say that someone is absolutely forced to do something - even in 


the most forced circumstances, you may quickly decide to do the act (inaya or qasd). 
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7.7- THE FINAL CAUSE 


This is the cause or the purpose for which the agent or efficient cause acts - it is the last 


perfection for which the fa’il acts. You cannot have an endless chain of causes! 


If you make a chair, we can distinguish: the doer or agent (fa’il), the purpose (gha’iya), the 
material (maadi) and the form (sura). Here we are talking about fa’il that has knowledge 
and they decide to do something. In this case, they have to have a reason or purpose. The 
‘illa gha’iya comes BEFORE the ma’lul in our understanding, but AFTER the ma’lul in 
REALITY. 


In God, gha’iya and fai’ilya are the same - He only does things for Himself. He is not 
influenced! According to philosophers, God created out of His own love for Himself, but 
other things come out of that love. When we say that God has created us for perfection, to 


test us, etc., all this come later! 


Humans also have this in our experience. We can work to earn money, become popular 
etc. - things outside our essence. If we do this out of love in our nature, then the fa’il and 
gha’iya are the same. When prophet Ibrahim asked God ‘kayfa tuhiya al-mawt’ he asked 
God to teach him. This is why God made Him do the act of reviving the dead bird. 


If the fa’il has no knowledge, we cannot call it ‘illa al-gha’iya. It just has an ending. For 
example, if you plant an apple seed on the ground, it will grow into an apple tree and give 
us fruits. There is a movement, or haraka here. Can we talk about ‘illa al-gha’iya here? 
No, the tree has no understanding. The seed has ghaya - this haraka needs beginning and 


end. 
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Inside everything, there is a direction, or iqtizaa. It is also termed entitlement. Sometimes 
the seed is eaten by a bird or gets spoiled. Is the problem with the seed? Here we have 
something that stops it during its journey - this is fa’il bil qasr. Philosophers say that qasr 
cannot be common. If Allah has put a potential to reach something, external factors can 


interfere once in a while, but it cannot be interfered with constantly. 


External forces do not last forever. 


This will contradict Divine Favor or Providence. God has given every contingent being 
the ability to reach the perfection that is worthy of it. If you can become a great ‘alim, the 
image of the ‘alim is inside us. If someone’s eyes are opened, you can see someone’s past, 
present and future as well. Potential is something that is there, but has not been 


actualized. 


7.8. THE UNIVERSALITY OF THE FINAL CAUSE 


Do things happen without any ghaya? When someone rubs his beard, or when a person is 
ill and is tossing and turning in bed - do these actions have ghaya, or not? Here we 


consider juzaaf, baatil, harakat tabi’iya, or la’ib (playing games). 


Some think that natural causes don’t have a goal. This is because a goal has to be known 
and intended - how can a material thing have an intention? But ghaya is something that 
is more general than what is known and intended. It can even be something that the 
action leads to. So want or intention are not needed for ghaya. If an apple seed grows into 
an apple tree, this is the ghaya for the seed, even if the apple seed did not intend this to 


happen in the way we understand intention. 
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Some also think that many of our voluntary actions (af'al ikhtiyari) also do not have ghaya. 
Is there a ghaya to move our hands or stroke our beards? If something stops at a place 


where it was not heading (wuqufiya), before it reaches its ghaya. 


In Arabic you have jam and jam al’-jam. So you have afa’il and af'al. 


Tabatabai says that none of these actions are without ghaya. You should be able to 
evaluate all the factors that lead to the action. Every type of fa’il has its own ghaya. Is the 
fa’il thinking, imagining, physical? In voluntary actions, there is mabda qariban min lil-fil. 
When you make a painting, for example, the nearest fa’il is the power in our muscles. 
Before the muscles there is the shawg, or the passion and eagerness. This brings after itself 
the will and determination. Before shawgq comes ‘ilm. And the ‘ilm produces tasawwur and 
tasdiq, which leads to the shawgq. So all these things happen in a rational person. But for 
some people, there is no tasdiq and tasawwur - there is just shawq. Some people are able to 


make decisions quickly. Some others need to take their time. 


So each of these mabda (qarib, mutawassit and ba’id) has its own ghaya. If one of them 
does not exist and does not have ghaya, it does not mean that there is no ghaya at all! Soif 
you play with your beard, there might not be ghaya for mabda fikri, but there was ghaya 
from your muscles and from your imagination. Sometimes you just have takhayyul 
(imagination) and then you immediately get shawq and the muscles move towards the 
action. These types of actions are called juzaafan or arbitrary. When people get excited 


with emotion, the reasoning goes away. 


There are also actions like qastan zaruri, like breathing, where you have a will but you 


have no choice. 


7-9. REFUTATION OF CHANCE 
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In our common conversation, we talk about luck or chance. But does anything happen 


without cause, or is it because we are unaware of the causes? 


Philosophers say that there is nothing as chance. If you consider all the factors, then 
everything is necessary. We remember: al-shayuma la yajib, lam yujad. If someone has 6 
fingers, we say “it was chance,” but with the given conditions, the person can only have 6 


fingers. 


The word for chance in Arabic is ittefaq. Remember that there is al ‘illat al-ghaya and 
then there is ghaya (which comes after action, al-mutarattibati ‘ala al-af’al). So it is 
thought that some of the ghaya are not intended by the agent. Examples of this are when 
someone digs a well to find water but ends up finding a treasure! So in this example, the 
treasure is not related to the act of digging for the well. Or someone takes refuge in a 


house for a shadow, but then it collapses on him and he dies. 


Some physicists have based the creation of the universe on chance. They said that the 
‘alam al-ajsam is compounded with parts with darra (particles) which are mabthut 
(scattered) in an infinite vacuum. And these particles are always moving. Some of these 
particles accidentally hit each other and they end up forming water, lifeforms etc. So 


there is no designer here. 


The truth is that there is no coincidence in existence. In order to explain this we need to 


understand some basics. 
We can consider 4 conditions for every exists: 
e Da’im al-wujud. They always exist. 


e Akthari al-wujud (happens most of the time). They exist most of the time. For e.g., 


to have 5 fingers in our hands in akthari. 
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e Musawi (happens half the time). This is like sitting or standing - some are standing 
and some are sitting. 


e Aqalli (rarely happens). Does not happen most of the time. 


We don’t have any problem with da’im al-wujud. If something happens most of the time, 
there has to be reason why this is the case. Things that happen most of the time are 
different from things that happen all the time because of a contradictory factor. If you 
have injury and it heals, sometimes you can have a keloid. The presence of a 6th finger is 
because of the presence of some extra maada. It’s rare if you consider it in totality, but if 
you consider the case of someone who has extra maada for fingers, then it becomes da’im. 


So things are always da’im. 


If you consider something in its totality or perfection (amrun kamali), the action of the 
agent leads to the ghaya. So our intellect supposes a cause - effect (raabit) relationship 
between the agent and the ghaya. Remember that there 6 types of badihiyat (awwaliyat, 
fitriyat, mujarradat, hadsiyat, mashhurat), one of which is qadaya qiyasatuha ma’ha. 
These are propositions - as soon as you think, the proof comes to your mind. There is no 


need to collect additional information. 


There are philosophers like Hume who do not believe in ‘illiya. Or other occasionalists 
don’t believe in it. Fire does not cause burning. Even Ash’arites had the notion of 
‘aadatullah jarat. That God always creates burning and fire together, even though they 


are created separately. In some cases, God does not create fire, in the case of Ibrahim (as). 
But this is impossible! How can mumkin al-wujud happen without cause? 
If there is treasure under the ground and you dig for water at that place, you will 


definitely find the treasure! So it is da’im. There is no chance here. Ghaya is the end here, 


even if the agent did not intend it. 
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7-10. FORMAL AND MATERIAL CAUSE 


We know that from the time of Aristotle, there have been 4 types of causes: fai’li 


(efficient), gha’iya (purpose) and formal and material. 


What is the formal cause? 


Remember that we learned that jins is like maada, except that jins admits haml (la bi shart) 
but maada does not admit to become subject or predicate. We also learned that fasl is like 
maada, except that fas] admits haml (la bi shart) but maada does not admit to become 
subject or predicate. Why is this?! Haml can only be between two concepts. When we talk about 
maada and sura, we are talking about 2 external beings - you cannot have subject and predicate 


between 2 subjects outside. 


So whenever we talk about material things (not mujarradat), philosophers say that you 
can distinguish between 2 aspects of these things. One aspect is that which admits, this is 
the aspect that give potentiality. The second aspect is that which gives it actuality. So 
maada is the one that which admits, and is the potential aspect. Sura is the formality, or 


the actual condition of something. 


Sura is different from shape. Sura is ma bihi shay huwa huwa bil fil - it is that which makes 
you what it is, what makes you actual. Shape is an ‘arad, an accident. When we say form, 
we say substantial form. For e.g., we can have a jism, physical object, which accepts 
al-sura al-nabatiya (vegetative form) - and it becomes a plant. The same jism, can accept 


al-sura al-hayawaniya, it becomes an animal, and so on. 


The lowest matter or maada awwali is the hayula. This is 100% potentiality. It’s only 


actuality is that it has complete potential. We say about hayula: la fa’iliyata lahu illa annahu 
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la fa’iliyata lahu. This hayula takes the first sura and this becomes the maada thanawi for 
the second form. This chain continues. So the human being takes many many forms 


before we become a human - first we become chemical, then plant and so on. 


Sura, with respect to the combination of sura + maada is the illa suriya. Maada, with 
respect to this same combination is illa maadiya. Why is this? Combination needs its 
parts - we say: al illatu ma yatawaqqafu ‘alayh wujud shayy - whatever’s existence 


depends on something is its cause. 


We need both sura and maada to make a nau’. But what is the relationship between sura 
and maada? Are they at the same level? No. We say that even though both sura and 
maada are needed, without sura, maada cannot exist. You cannot just have pure 


potentiality. 


This is why philosophers say sura shareekatu al-illatu al-fa’iliya. For e.g., our Creator has 
created nafs al-natiqi in us and it is through the nafs al-natiqi our maada can exist. 
Without this nafs al-natiqi, we cannot exist. We cannot have an animal without any form. 


Without any form it is ambiguous (mubham) and cannot exist. 


As far as illatu al-maadiya, this is maada when we consider it for the murakkab. But if 


you consider it with the sura, we cannot say this. 


Some materialists (tab ’iyyin) have limited causes to maada. In the sense that there is only 
matter. But we reject this notion because there has to be all the other causes. Of course, 
materialists refer to a maada that is different from the philosophers’ material. 
Materialists are referring to a maada that is 3-dimensional, corporeal etc., but it is still a 


type of maada because it has potentiality. 
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It is badihi that fiqdan is not sufficient to give actuality to a naw’. Fiqdan means lacking, 
this is not enough! If you say maada brings fa’iliya, then this is a problem because maada 


is nothing. Then nothing is bringing fa’iliya into existence, and this is impossible. 


There is another explanation. We learned al-shayyuma lam yajib, lam yujad. It has to be 
necessitated by the complete cause. This necessity cannot be attributed to matter, because 
matter itself cannot achieve anything. So there must be something beyond matter that 


gives it necessity (ijab) and existence (ijad). 


Philosophers say that talazum (co-existence) can only exist in 3 cases. Between ‘illa and 
ma’lul (if one exists, then the other exists), between ma’lulayn which have the same ‘illa 
(by looking at one of them, you know that the other exists), the third is tadayuf 
(conceptual relationships like ubuwwa and bunuwwa, you cannot have a parent without a 


child, or fawg and taht). 

If these talazum relations aren’t there, we can never say that something has to happen 
because of something else. It also means that we can never have a fixed rule - “if there’s 
fire there is smoke etc.” You are denying zarura! This is similar to Ash’arites who talked 
about ‘adatullah jarad. 

7.11. THE BODILY CAUSE 

This is not a fixed type of cause. It is related to one of the 4 causes. 

When ‘illa fa’ili wants to become jism, there is a physical object that is doing something. 
Allah it at the highest cause. Corporeal causes have the limit of time. They cannot do 


things everywhere and at any time. It has to be at the reach of my body. My soul 


understands, but if the soul uses our eyes, the eyes have limits. The eye can only see 
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things that exist today! If there are stars that existed a million years ago, we only see the 


light that exists, not the star itself! 


Corporeal causes have limited influence. In quantity they are limited - if you have a 


heater, it cannot heat the whole world. It has limits on time. It has limits on intensity. 


Philosophers have explained that corporeal causes have motion called al-harakat 
al-jawhariya. Anything in motion is limited, you cannot have eternal motion. It is a 
gradual process. At any time, the previous condition has expired and the future has not 
come. Let’s say there is a person that is walking. If he could walk eternally, he could go 
anywhere. But first of all, he is not walking eternally, and secondly, he is only at one place 


at a time. 


We say: kullu wahidatun minha mahfuzun bil ‘adamayn. At each time, it is surrounded 
by 2 non-existences. ‘Adam that is gone and ‘adam that has not come. We say: ma 
fatamada wa ma ya’tika fa’ayn / fa akhtanim al-fursa bayna al ‘adamayn? What has gone 
has passed, and the future has not come, so take the opportunity that you have between 2 


non-existences! 


Also, bodily causes do not act without there being a special situation between them and 
the matter of the thing affected. The metaphysicians state that since the bodily cause 
needs matter (maada) for its existence, it also needs matter (maada) for bringing 
something else into existence. Its need for matter in bringing into existence lies in its 
attaining through matter a special position in relation to the thing affected. Hence 
proximity and remoteness and special configurations interfere in the effectiveness of 


bodily causes. 
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As an aside, one reason why we have bodies in heaven and hell is that having a body gives 
us a chance to derive pleasure from having a body! So we can not only have intellectual 


pleasure, but also pleasure of eating and drinking and pain. 
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CHAPTER EIGHT: The Division of Existence into One and Many 


8.1. THE MEANING OF 'ONE' AND 'MANY' 


What does one mean? What does multiple mean? THey are really not in need of 
definition. In actuality, we can only do sharh al-lafz, we are describing the term. We 
cannot have a technical definition. If we want to understand wahid, you need to 
understand kathir. For e.g., we say ‘wahid’ is something that cannot be divided (la 


yanqasim). But ingisam itself means many! 


The right position is that these are general concepts that come to our mind, take shape in 
our nafs, and they do a kind of ‘intigqash al-awwaliyan.’ Naqsh means painting. There is a 
famous saying ‘al ‘ilm fi sighar ka naqsh fil hajar (when you learn something as a child, it 


remains).’ 


So these are a kind of mafhum awwali. This is like the mafhum of wujud, or imkaan. 


Things can be indivisible in a certain aspect, but divisible in another. A book is one in one 


aspect, but many in the sense that it has many chapters, pages etc. 


Haythiyaat (or perspective, or consideration) are very important in our sciences. They 
say: law la al-haiythiyat la baqalat al’ulum! (if you don’t have these haythiyat, these 
sciences will collapse). So you can have the same thing be looked at from different 


haythiyat in figh or ‘irfan. 
Remember that two mafhum or concepts which are not mutaraabit (not synonymous) and 


have different, can have 4 relations - tasawi (completely match), tabaayun (totally 


different), umum khusus mutlaq (super set and sub set), umum khusus min wajh 
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(intersecting). Muslim and kaafir and Christian and kaafir are mutabaayun. But muslim and 


Sunni is umum khusus mutlaq. Muslim and Arabs are umum khusus min wajh. 


When 2 things are musawi, they are also musawiq. Sometimes you have tasawi and not 
tasawugq. Tasawuq means that not only that they have the same scope, but it applies from 
the same ASPECT! For e.g., consider wujud and tashakkhus. They are very much 
connected to each other. To be something and to exist are the same, they are also applied 


from the same perspective. 


There is an objection: on the one hand we say that some mawjud are kathir, but then you 
say that all wujud is wahid! The answer is that there are 2 ways to consider wahid: bi 
nafsi and sometimes in comparison. Anything in the world is one reality. Even things 


that have parts exist as one reality. 


Wujud and wahid are musawigq. But if they are so related, then why do we divide mawjud 
into wahid and kathir? It depends on haythiyat. If you consider something as such, any 
wahid is mawjud, and any mawjud is wahid. But sometimes you compare it to something 
else, then you can add wujud zihini or you can add kathir. For e.g., an apple is khariji with 
effects, but sometimes we can say that the apple can also be in our mind without effects. 
Apple with zihni is not really an apple. It’s just a matter of comparison. If we consider a 


human body with its parts, we can say that human body is wahid but it is also kathir. 


8.2. THE KINDS OF 'ONE' 


This section mostly deals with various definitions. 


Real unity and unreal unity. Real unity is when something has unity. Unreal is a kind of 


attributed unity. 
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‘One’ is either: (i) ‘literal’ (haqiqi), or: (ii) ‘figurative’ (ghayr haqiqi). The ‘literal one' is 
something which is itself qualified with unity, without needing the mediation of an 
intermediary in such qualification, e.g. an individual human being. The ‘figurative A one' 
is the contrary of it, e.g. man and horse when reckoned as 'one' by virtue of their being 


animals. 


The ‘literal one' is either: (ia) such that its essence (dzdi) is qualified with unity, or: (ib) its 
essence is unity itself. The first kind of ‘literal one' (ia) is called 'non-true one' (al-wahid 
gbayr al-haqq), e.g. one man. The second (ib) is called 'true unity' (al-wahdat al-haqqah), 
such as the unity of anything taken in its absoluteness, whereat unity becomes identical 


with its essence. Therefore, one and unity are one thing in it. 


The one with a non-true unity is either: (ia I) a 'particularized one,’ or: (ia 2) a 'generalized 
one.’ The first is what is numerically one, and it is that which forms a number through 


repetition. Instances of the second are one species and one genus. 


The 'particularized one' is either: (ia la) such that it is indivisible from the aspect of the 
nature qualified with unity, apart from being indivisible from the aspect of its unity, or: 
(ia lb) it is divisible. Of the first is: (ia lal) the concept of unity and indivisibility itself or (ia 
la 2) something else. That something else either (ia la 2a) has a spatial location, e.g. a 
(geometric) point, or (ia la 2b) it does not e.g. something which is immaterial. That which 
is immaterial is either: (ia la 2b I) attached in some manner to matter, e.g. the soul, or (ia 


la 2b 2) it is not, e.g. the Intellect. 
The second (i.e., ia lb), which accepts division from the aspect of its nature (qualified with 


unity), either (ia lb I) yields to division by itself, e.g. a unit quantity, or (ia lb 2) yields to it 


accidentally, e.g. a natural body from the aspect of its quantity. 
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The ‘generalized one' (ia 2) is either: (ia 2a) a generalized one in terms of concept, or is: (ia 
2b) generalized in terms of existential expanse. The first is either: (ia 2a I) specific (such as 
the unity of 'man’), or (ia 2a 2) generic (such as the unity of 'animal'), or (ia 2a 3) accidental 


(such as the unity of 'walker' and ‘laugher'). 


The ‘generalized one in the sense of existential expanse’ is the all-pervading existence. 


As to that which is one figuratively - i.e. that which is qualified by unity accidentally 
through something else - it has a kind of union with that which is literally one, e.g. Zayd 
and Amr, who are one in respect of belonging to the species 'man,' or man and horse, 
which are one in respect of belonging to the genus ‘animal.' The terms for the figurative 
one differ in accordance with the aspect of the accidental unity. Thus unity in the sense of 
belonging to a certain species is called 'homospecific' (tamatsul), in the sense of belonging 
to a genus 'homogeny' (tajdnus), with respect to quality ‘similarity’ (tasydbuh), with 
respect to quantity ‘equality’ (tasdwi), with respect to position ‘homology’ (tawdzi), and 
with respect to relation ‘symmetry of relation’ (tandsub). It is evident that every one of 


these divisions exists. This is how the philosophers have described this classification. 


8.3. PREDICATION 


This chapter is about huwiyyah or haml. When we say “A is B” and we identify A with B. 


Or “al-insaanu naatiqun.” These sentences all show ‘huwiyyah’ - predicate and subject. 
One of the consequences of wahda or unity is that we can make ‘haml’ between 2 things - 
when these 2 things have some kind of unity. If there is kathra, there will be ghayriyyah 


or ‘otherness.’ If you have two humans, Zaid and Amr, we cannot say ‘Zaid is Amr.’ 


Huwiyyah means to have unity in one aspect (ittahid in ma’). It is not specific, it could be 


of any kind. Haml always needs 2 things which have something in common. Even if we 
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say ‘human is human’ there is separation - and this is only possible if someone 


questioned the humanity of human beings! 


But conventionally, ‘haml’ is limited to be used in 2 cases - ham] awwali zaati, haml shay’ 


sana’i. 


When subject and predicate are the same in concept, and in quiddity it is called haml 
awwali zaati. They have unity. What is the difference between them? Only the 
consideration makes the difference. For e.g., one can be compound and the other can be 
whole (ijmali vs. tafsili, where haywan-natiq is the detailed version of insaan). The 
concept of insaan and haywan-natiq are the same. They are both mahiyaat. But they are 
difference because insaan is a whole, while haywan-natiq is a compound. (Remember 


mahiyat is narrower than mafhum, not every mafhum is a mahiya). 


Sometimes ikhtilaf is not in ijmal vs tafsil. When we say al insaanu insaanun! Here it just 
means that there is a misconception or doubting. When we say ‘Fatima is Fatima’ it 


means that Fatima is incomparable, peerless. 


Sometimes the difference is because of insilab (from salb) - something is negated from 
itself. After supposing that it is different from itself, then we use ‘haml’ in order to 


remove the false thought that they are different. 

The second type of haml is haml shay’ sanai’. These are different in concept, but they are 
the same in existence. Here we mean that they overlap. So when we say ‘Zaid is a scholar’, 
scholar and Zaid are different. Zaid is haywan-natiq, not a scholar. But existentially, 


scholarliness belongs to Zaid. Sana’ means discipline. Shay’ means similarity. 


8.4. KINDS OF COMMON PREDICATION 


88 


Bidayat al-Hikma 
Notes by: Aanand Krishnan 


Haml shay’ sanai’ has a few categories - ‘hu hu’ and ‘zu (possesses) hu’. When we say ‘Zaid 


‘Alimun’ this is hu-hu. But when we say ‘Zaid ‘Adilun’ then this is ‘zu hu.’ 


In Zu-hu there is no immediate match, so we have to bring a catalyst. This catalyst is 
‘itibarin za’id (additional consideration). The consideration is called ‘taqdir di’ - you have 
to suppose ‘di’ here. What is the difference between mahduf and muqaddar? In mahduf 


we delete, while in muqaddar, we are implying the ‘du.’ 


Predication is also classified into ‘actualized’ (batti, lit. definite) and 'non-actualized' 
(ghayr batti, lit. non-definite). In an actualized predication, the subject refers to actual 
individual instances to which the term representing the subject applies, e.g. 'Men are 
risible' and ‘Horses are quadrupeds.' In non-actualized predication, individuals referred 
to in the subject are non-actualized or don’t have real examples, as in such statements as 
‘All absolute non-existents are predicateless' and 'The co-presence of two contradictories 


(ijtima’ al-naqizayn) is impossible.’ 


Predication is also classified into 'simple' (basith) and composite (murakkab). In simple 
predication, the predicate signifies simply the existence of the subject, e.g. ‘Zaid is 
existent.’ In composite predication, the predicate denotes one of the properties of the 


subject, e.g. 'Man is risible.’ 


There is a rule called ‘gaidatu al-fari’tya’ - which says subutu shayyin li shayyin farhu subutu 
musbat ilah. For something to be affirmed about something else, there has to be something 
in existence! If we say ‘Zaid is something’, Zaid has to exist in the first place! But this rule 
does not apply when we say ‘Zaid is existent.’ This because this qa’ida is only for haliyat 


al-murakkaba. 


8.5. OTHERNESS AND OPPOSITION 
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This is similar to the discussion in logic. This is about ghariyat and taqabul. 


One of the consequences of multiplicity is otherness. If you have wahda, there is no ghair, 


there is no other. If you compare it with another wahda, then you have multiplicity. 


There are 2 types of otherness - essential and non-essential. Ghariyat al-zaatiya are 
essentially in conflict with each other. They cannot exist in the same place, same time etc. 
You cannot have black and white together. It’s like the otherness between existence and 


‘adm. Similarly, an object cannot be both above and under at the same time. 


Ghariyat ghair zaatiya. Sugar and coal are an example. Sugar is sweet and coal is black. 
Sweetness and blackness are different but you can have something that is both black and 


sweet. This is called khilaf. 


Taqabul has 4 types: 


I. Both Positive (both wujudi) 

a. Correlation (tadhayuf). When one can only be conceived in relation to the 
other. Examples being above / below, or parent / child. To be child of 
someone, you have to have a parent. 

b. Tadhadd (contraiety). Two existential matters that can come to the same 
subject, with maximum opposition. Black and white have maximum 
difference. 

2. One Positive / One Negative (one wujudi, one ‘adami) 

a. Taqabul al-'adam wa al-malakah. They are only used for something which 
has qualification that is suitable. To be blind, or to be able to see - this can 
only be applied to a human or something living. You cannot use it on a 


stone! Stones are neither capable of seeing or being blind. 
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b. Mutanagqidan. Tanaqud are 2 things such that one of them has to exist. 


Water and non-water, black and non-black. These are some examples. 


8.6. CORRELATION 


One of the properties pertaining to correlation is that there is a parity between the 
correlatives in respect of existence and non-existence, potentiality and actuality. 
Accordingly, if one of them is existent the other is also necessarily existent, and if one of 
them is non-existent, the other is also necessarily non-existent. Furthermore, when one 
of them is in the state of actuality, or when it is in the state of potentiality, the other is 
also 

necessarily such. It follows from this that they are concomitants and none of them 


precedes the other, neither in the mind nor in external reality. 


8.7. CONTRARIETY 


Contrariety, in accordance with the above classification, arises between two existing 
entities that are not correlatives and which are intrinsically different from one another or 


mutually exclusive. 


One of the properties pertaining to contrariety is that there is no contrariety between any 
of the highest genera pertaining to the ten categories, for more than one of them are 
present in one place (e.g. quantity, quality, etc. in bodies) and various kinds of each of 
these categories is found in association with the kinds of other categories. So also are 
some genera that fall under each of them, which occur in association with some others, 
e.g. colour and taste. Hence contrariety, as revealed by induction, occurs between the 
ultimate species falling under the proximate genus, e.g. blackness and whiteness, which 


fall under colour. So have the metaphysicians stated. 
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Another property pertaining to contrariety is that there is a locus (maudhu’) where they 
occur alternately; for if there is no common particular locus, their simultaneous 
occurrence will not be impossible, such as the existence of blackness in one body and of 


whiteness in another. 


It follows from the above that there is no contrariety between substances, for they do not 
need a locus for existing and that contrariety is found only in accidents. Therefore, some 
philosophers have substituted 'place' (mahall) for 'locus' (maudhu’) in order to include the 
‘matter’ of substance. In accordance with such a no-ition, contrariety occurs between 


substantial forms (al-shuwar al-jawhariyyah) assumed by matter. 


Another property pertaining to contrariety is that there should be an extreme difference 
between the contraries. Hence if there were a range of existent entities (amran 
wujudiyyan) of which some are closer to some than others, the contraries will be at the 
extremities, between which there is utmost distance and difference, like blackness and 
whiteness, between which there are other intermediate colours, some of which are closer 
than others to one of the .two extreme sides, such as yellow, for instance, which is closer 


to white than red. 

The above discussion clarifies the meaning of the definition of contraries as "two existent 
entities that alternately occur to a single locus (or subject) and which fall under the same 
proximate genus, and between which there is an extreme difference." 

8.8. THE OPPOSITION OF PRIVATION AND POSSESSION 

This kind of opposition is also called 'taqabul al-'adam wa al-qunyah.' The opposites in 


this case consist of a positive quality generally possessed by a certain locus by virtue of its 


nature, and the absence of that quality in the locus. An example of it is eyesight and 


92 


Bidayat al-Hikma 
Notes by: Aanand Krishnan 


blindness, the latter being privation from sight in a subject whose general nature is to 


possess it. 


If the locus possessing the quality is taken to be individual nature, or the nature of the 
species or genus, whose general character it is to possess the quality regardless of a 
particular time, the opposites are called ‘real’ privation and possession. Thus the absence 
of sight in the scorpion is blindness and a privation due to its being an animal by genus 
and hence a locus capable of sight, though its species be incapable of it, as alleged. 
Similarly, beardlessness in a man before the age of beardedness is an instance of 
privation, though his age group be incapable of possessing beard before the age of 


puberty. 


If the locus is taken to be individual nature along with a condition of time of qualification, 
the opposites are called '‘privation and possession in accordance with common usage,’ 
according to which the absence of sight in a blind-born person and beardlessness in a 


child are not reckoned to be instances of privation and possession in any manner. 


8.9. CONTRADICTION 


Contradiction (tanaqud) is an opposition involving affirmation and negation, in the sense 


that what is negated is exactly what is affirmed. 


Though basically it occurs in propositions, it may occur in terms when they implicitly 
bear the import of a proposition. Thus it is said that there is a contradiction between a 
thing's existence and its non-existence, or that the contradictory of anything is its 


‘negation’ (raf). 


A property of the contradictories - i.e. affirmation and negation - is that both of them 


cannot be true or false, as in a ‘factual disjunctive’ proposition. This is one of the primary 
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self-evident axioms on which rests the truth of every conceivable proposition, whether 
self-evident or inferred, for there can be no knowledge of a proposition's truth without 
the knowledge of the falsity of its contradictory. For instance, the truth of the statement 
‘Every four is even' can only be ascertained only when we know that the statement 'Every 
four is not even’ is false. Hence the law of contradiction has been called 'the most primary 


of the primary principles' (ula al-awd'il). 


Another property of contradiction is that absolutely nothing lies outside the purview of 
the contradictories. Hence everything that can be conceived is either Zayd or non-Zayd, 


white or non- white, and so on. 


As to that which was mentioned earlier in the chapter on quiddity,' that ‘both the 
contradictories are removed on the plane of essence’ (dzdi), as when it is said 'Man qua 
man is neither existent nor non-existent,’ it is not in fact a case of removal of both the 
contradictories in any manner. Rather, what it signifies is that both the contradictories 
(viz. existence and non- existence) are irrelevant on the plane of quiddity; for 'man' is 
neither defined as ‘a rational animal that exists’ nor as 'a rational animal that does not 


exist.’ 


Another of its properties is that it applies to propositions on condition of the presence of 
the well-known eightfold unities mentioned in the books on logic. To these Sadr al-Muta' 
allihin - may God's mercy be upon him - has added the unity of predication: that 
predication in both the cases (i.e. affirmation and negation) should either be of the 
primary or the common type, difference of predication being inadmissible. Hence there is 
no contradiction between the statement, 'The particular is particular,’ that is, from the 
viewpoint of intension (mafhuman), and the statement "The particular is not particular,’ 


that is, from the viewpoint of extension (mishddqan). 


8.10. THE OPPOSITION OF ONE AND MANY 
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We already learned about ghairiya, which can either be zaatiya (taqabul) or ghair-zaatiya. 


Then we discussed the 4 types of taqabul (tadhayuf, taza’, ‘adm wal malakah, tanaqud). 


What is the relationship between wahid and kathir? It is taqabul, and if so, what kind of 


taqabul? 
Philosophers have disagreed on this. 


Is there an essential difference between wahid and kathir? Some have said that they are 
mutadayuf - you can only understand one through the other. Some have said that they 
are mutadaddhan - 2 existential things that have maximum contrast. No philosopher 
claimed it was ‘adm wal malakah or tanaqud - this is because both wahid and kathir are 


wujudi! 
Some have said that the relationship is taqabul, but there is a fifth type! 


The truth is that the difference between wahid and kathir has nothing to do with these. 
Wahid and kathir have differences and commonality. Ma bihi ikthilaf and ma bihi 
ishtirak both go back to the same thing! So this is a kind of tashkik (gradation). This is not 
true of any of the 4 kinds of taqabul. So the difference between wahid and kathir is a 
matter of tashkik. 


When wujud is divided into khariji and zihni - the difference is that zihni has no effects, 
or athaar. When wujud is divided into actual vs. potential. Embryo is a potential human 
being (not a potential horse!). But those 4 types of taqabul cannot go back to what is 
common between them. You cannot say that black and white are different degrees of the 


same thing. Being blind and being able to see are not different degrees of the same thing. 
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FINAL POINT 


Let’s consider the taqabul relationship between ijab and salb - something and its 
opposite. For example, wujud and ‘adm. Or kitab and la-kitab. There is maximum 
contrast here. Anything in the universe is either kitab or la-kitab. It has to be one of these 
two. So the whole universe is divided into something and its tanaqud (contradiction). The 
relationship between ijab and salb is not khariji - it cannot exist at the same time. If you 
say whiteness and non-whiteness, there is no non-whiteness outside! This is a 


relationship we understand through mental analysis alone. 


Relationship needs 2 sides. If the relationship is existential, then both have to be 


existential as well. La-kitab is not existential. 
‘Adam wal malakah are different. They are not absolute ‘adam. They are malakah and 


‘adam in the same subject. Blindness is not like la-kitab. Blindness is a lack of vision for 


something which can see! So it’s not absolute ‘adm (like la-kitab). 
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CHAPTER NINE: Priority and Posteriority, Qidam and Huduth 


This chapter deals with preceding or following. Sometimes something comes before, or 
after. For example, ‘illa precedes ma’lul, not necessarily in time. Qidam means eternity. Is 


this world qadim or hadith? This is an important discussion in kalam. 

9. 1. THE MEANING OF PRIORITY, POSTERIORITY AND COEXISTENCE 

One of the things that happens to being as such is sabq and luhuq. How does this happen? 
Sometimes 2 things have a relationship with their existential origin - but one of them has 
a relation that the other does not have. Like 2 and 3. Both of them have a relationship to I. 


But 2 is closer to I than 3. So 2 precedes 3, so 2 is sabiqun and 3 is lahiq. 


Sometimes the 2 things have the same relationship and this is ma’n. For e.g., you have a 


father with twins. They have the same relationship with their father. 


There are many types of sabq and luhuq. 


Sabq zamani. One precedes the other in time. Yesterday, today and tomorrow 

cannot exist together. First World War and Second World War. 

e Sabgq tabi’i. Incomplete cause precedes ma’lul. If you want to get to 3, you need to 
have 2. 

e Sabq bil ‘illiya. Precedence with respect to causality, but not in time. Complete 
cause and the effect exist at the same time. So this is taqgaddum in causality here. 

e Sabq bil mahiya. This is when you have a naw’ like insaan - the jins and fasl 

precede insan. Another example is imkaan, which even though is not part of 

mahiya, nevertheless is lazim on mahiya. Also insaan precedes zawjiya. 


o The previous 3 are called al-sabq wa al-luhugq bi-zaat. 
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e Sabq bil haqiqah. This was introduced by Mulla Sadra. In usul we have a concept of 
majaaz fil isnad. We use the whole sentence in a metaphorical sense, not just one 
word. If there is a lot of rain and water is gushing out of the draining pipe, we can 
say ‘jar al-ma” but we can also ‘jar al-mizab.’ When the drainage pipe is full of 
water, we say ‘mizab’ is flowing. This is majaaz. Flowing is for water, but we are 
attributing it to mizab. Which one precedes? Ma’ or mizab? Ma’. Because it is 
water which is flowing in reality! 

e Sabg wa tagaddum bi-dahr. This was introduced by Mir Damad. Dahr means time. 
But Mir Damad uses this term in a special way. Mujarradat don’t have time 
because they are taam bil fil, everything in them is actualized. So angels are 
considered mujarrad and they don’t age. They stand outside time. Time is only for 
maadiyat. Mir Damad introduced dahr to talk about the order between 
mujarradat. So time for maadiyat becomes dahr for mujarradat. 

o Here you have necessitiating cause preceding its own effect. Not because its 
‘illa al-taama. 

o ‘Illa and ma’lul belong to different levels - at the level of ‘illa, ma’lul does 
not exist! 

o ‘Aql fa’al precedes ‘alam al-maada but not in time. ‘Alam al-maada is 
absent in the zone of ‘aql fa’al. 

e Sabq bil rutba. This is precedence in rank. This can be based on tab’ (nature) or 
according to our personal choices. For e.g., in hierarchies of ajnas, you have the 10 
maqulat or the 10 jins al-ajnas (kam, kayf, mata,... and jawhar). This hierarchy has 
different levels. Everyone is preceding the one after. This is a matter of choice - if 
you have prayer, and you start counting from the imam, or from the end of the 
jam’at. 

e Sabq bil sharaf. Depends on worth and merit, such as the priority of a 
knowledgeable person over an ignorant one and a courageous person (shuja’) over 


a coward (jaban). 
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9.2. THE CRITERION OF PRIORITY 


On what basis do we say something precedes? 


We simply compare them on something that is common between them (mushtarak 
fihim). In sabq zamani, we compare the relation in time. Sabq bil ‘illiya the comparison is 


made in wujub - ‘illa al-taama is wajib bil ghair and makes the ma’lul also wajib bil ghair. 


9.3. QIDAM AND HUDUTH, AND THEIR KINDS 


This is a difficult chapter, but is one of the most important discussions in kalam and 
philosophers. Before the time of al-Tusi, this was a source of controversy between these 2 


groups. 


When the average person says something is qidam and huduth, we say something is new 
or old. They share time, but the time of existence of one of them is longer, and the other 
one is shorter. And these are relative. So someone who is 5 years old compared to 
someone who is IO years old. So the one which is new and the one which is old have | 
difference - the one that is old existed at a time in which the new one did not exist. So 


haadith is something that was preceded by ‘adm, or non-existence. 


Theologians and philosophers then said that there are beings whose existence is preceded 
by non-existence, and some beings that have always existed. Then they generalized. 
‘Adm al-muqabil (non-existence which is temporal and does not come together with 


wujud) and ‘adam al-mujami’ (non-existence that can exist with existence)! 
But how can non-existence exist with existence?! Mumkin in its essence does not have 


existence. Not only can mumkin preceded by ‘adm, even now when it has existence, in its 


essence it does not exist! This is called huduth zaati. Mumkin because of its essence 
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should not exist if left to itself. So all mumkinat in their essence don’t exist. So they 
extended the definition of haadith to include haadith zaati. So mumkin cannot exist with 


a kind of ‘adm which is zaati. 


Humans exist now, but in our essence we are ma’dum. The Qur’an says (39:30) ‘innaka 
mayyitun wa innahum mayyituun.’ This can be taken as ‘you are going to die’ or ‘in your 
essence you are dead!’ We are not possessors of life. Similarly the Qur’an says, ‘ya ayyuha 
al-nas antuhum fugarah ila Allah.’ If I give you money, you don’t become rich - you are still 
poor. When Allah gives us something, we don’t become rich. Maybe when we compare to 


other people, we seem richer, but we are still poor. 


So the concept of huduth is something whose existence is preceded by non-existence. And 
the concept of qidam is that it has always existed, and never preceded by non-existence. So 
just like we can categorize as wahid / kathir, bil quwa / bil fil, khariji / zihni - we can also 


categorize it as hadith / qadim. 


There are 3 types of huduth and qidam. 


e Al Zamani. We are all familiar with this. Something (a thing like a person, or event 
like World War) is preceded by another portion of time is huduth. But qadim is 
something that is not preceded by time. Time as a whole itself is qadim with 
respect to time! 

e Al Zaatiyan. Philosophers have introduced this and mutakallimun have also 
adopted this after the time of Khaja Nasir al-din al-Tusi. Philosophers introduced 
this because they were aware that scriptures use the concept of huduth. But they 
could not say that the world did not exist at some point - because of Allah’s 
attribute of fayyad ‘ala al-itlaq wa ‘ala al-dawam (gracious without limit and 
timing). So they introduced another huduth - zaati. Instead of looking inside two 


periods, look inside the zaat and outside the zaat. All mumkinat don’t have wujud 
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inside their zaat - otherwise they would be wajib al-wujud! It receives existence 
from its ‘illa. But wajib al-wujud is qadim zaati. When we talk about the essence of 
wajib al-wujud, there is no difference with respect to wujud. We say al-haqqu 
mahiyattuhu inniyatuhu (for the truth, essence and existence are the same). So 
philosophers say ‘there can be creatures that are qadim zamani even though they 
are huduth zaati.’ 

o An opposition to this is. Why are we saying that all mumkinat are ma’dum. 
We understand why they are not mawjud by nature, but why are they 
non-existent by nature? Didn’t we say they are equal with respect to 
existence or non-existence? The response is that this is true. But practically 
or realistically, mahiya does not exist without ‘illa. 

Al Dahriyan. Introduced by Mir Damad. Dahr is different from time. Dahr is a 
concept that is more general than time. We have different levels of existence, or 
tashkik al-wujud. Any being exists at its level and do not exist in the level above 
them. This is called huduth dahri. So maadiyat do not exist in the realm of 
mujarradat. So you can have something that is materially qadim, but is 
non-existent at the level of mujarradat. Philosophers say that we have ‘alam 
maada, ‘alam al-mithal (or barzakhi), and ‘alam al-mujarradat. Mithali are jawhar, 
the things we experience in dreams or in barzakh - they are material but do not 
have mass, size etc. The barzakhi body is mithali. 

o ‘Alam al-mithal is preceded by its non-existence in ‘alam al ‘uqul. 


o Allah is at the highest level. He is the only qadim dahri. 
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CHAPTER TEN: Actuality and Potentiality 


This is a very important chapter which also includes a discussion on motion (haraka), and 


time (zaman). 


Fil here does not mean verb or act. Here we refer to actuality, or something that has 
existence in the external world, and has effects. You have a doctor in the external world - 
tabib bil fi’l. You can also have a student doctor who has the potential to become a doctor 
- tabib bil quwa. Sometimes the quwa can be qarib bil fi’l (in residency), or ba’id (just 


admitted to college). 


What are the effects? We expect an apple to have certain effects with respect to taste, 


smell etc. This is bil f'il. 

But the possibility of having these effects is quwa. Quwa here does not mean power. Its 
existence is yet potential. Why do we say ‘yet’? Because this is for something that is 
moving in that direction, and has already started the process. We don’t say for a newborn 


that it is a potential doctor - it has to be something that has begun the process. 


Water can become steam. As long as it is water, it is actually water and potentially steam. 


When it boils, it becomes actually steam and potentially water (if it cools down). 


In this section we will learn about wujud bil quwa and wujud bil fil and how they can go 


from one to another. 


10.1 A TEMPORAL HADITH IS PRECEDED BY POTENTIALITY 
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Every hadith is preceded by the potentiality of existence. Nothing happens without the 
potential for it. This is not a potential in the sense of probability - there is an existential 


potentiality. It is not based by analysis (like ‘tomorrow it could potentially rain.’) 


If you look at a sapling, you can say ‘it is potentially fruit.’ But you cannot say that the 
rock becomes potentially fruit (the rock becomes soil, soil gets absorbed by a plant and 
becomes fruit.) - this is not what we refer to by ‘quwa’ in our discussions. We are talking 


about an ‘embryonic’ stage. 


Imkaan zaati has no degrees. Either it is mumkin or wajib. But this imkaan has degrees. 
Hadith zamani was preceded by quwa al-wujud. It did not exist, but the potential existed. 


Wajib or mumtina’ cannot be preceded like this. 


This imkan is different from the ability for something to do an act. When we refer to the 
power of God, we say Qudra. Although in the Qur’an we have Qadir and Qawin Aziz. 


What’s the difference? In Arabic they are similar. 


Qudra is for fa’il. This potential is different. Quwa is a property of the object, whereas 
qudra is for the agent, or fa’il. If you are making a painting, the blank canvas has the 
potential (quwa) to become a painting, while the painter has the qudra to paint. So Qudra 


is always with respect to something else (‘ala kulli shay). 


This imkaan is not only a kind of tahlid ‘aqi, analytical, it is a reality, an amrun 


kharijiyun. This is not ‘itibari. 


Every mahiya is imkaan - and it is not attached. 4 is even, but this being even is not 
additional. Remember mahmul samima (extracted through intiza’) and damima 
(attached, and separated - this is like peeling an apple). This contingency is not attached 
to the thing. 
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What is the rationale for saying that this is existential? It has intensity! Sometimes you 
have strong potential and sometimes weak potential. On the other hand, imkaan zaati 


does not have degrees. 


Sperm and zygote can become a human. Food also can become a human. This is because 
the soul is a product of substantial motion of the body. Unlike prior philosophers who 
said that ruh is ruhaniyat al-huduth and al-baga, Mulla Sadra said that ruh is jismaniyat 
al-huduth and al-baqa. Sadra said that spirit did not exist before the body and also that 


spirit is not separate from the body. The ruh is created like a fruit. 


Qur’an (23:14) says ‘thumma ansha’nahu khalqan akhar’ - not that He created the spirit 
and fixed them together. 


So food and zygote both have potential - but zygote has stronger potential. 


If a imkan exists outside, it can either be jawhar or ‘arad. Is this potential a substance that 
exists by itself? No, this is an ‘arad. The potential is called quwa. The jawhar, or subject 


that carries the quwa is called the maada. Maada haamil al-quwa. 


So we have an important conclusion: we said before that every haadith zamani is preceded by 
quwa. Now we realize that there has also to be a maada to carry that quwa. So for every 


temporal created thing, there is the quwa and a maada to carry the quwa. 


The sperm has the quwa to become a human being. So the nutfa (sperm) becomes the 
maada. Now this maada itself has to be potential! If it becomes actualized, the 
potentiality is over! The maada is ghayr abi (aba here refers to hesitation, as in ‘aba wa 


istakbara’) with respect to the fa’iliya. 
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Can we say that a human being is human bil quwa? Or that water is liquid bil quwa? No. 


The first prime matter, or hayula has 100% potentiality. It has no actuality except that it 


has no actuality. 


Liquid has the potential to become steam and actuality of liquid. When it becomes steam, 
the actuality of liquid has disappeared (batalat). The maada in both cases are the same - 
its just that the maada took the sura of liquid and now sura of steam. If the maada were 
not the same, the new maada had to be created and come to existence with the new form! 
But if maada did not exist, and now it exists, then it needed another maada! This creates a 


circular or endless regression. So maada does not change, only the sura. 


CONCLUSIONS 


From the above discussion it becomes clear that, first, everything that comes into 


existence in time has a ‘matter’ that bears the potentiality for its existence. 


Second, the matter of things that come into existence in time is one and common to them. 
The maada is the same, only the forms change. This is because if maada wants to change, 


it needs another maada, and this leads to tasalsul. 


Third, the relation between ‘matter or potential’ (maada) and the potentiality (quwa) it 
bears for becoming something is one that exists between a physical body (jims tabi’i) and 
its three-dimensional geometrical form, like a circle or triangle (al-jism al-ta'limi). Jism 
ta'limi is what we use for teaching - it has ta’ayyun, unlike jism tabi’i has no ta’ayyun. So 
maada is very general - it has no specificity and no actuality - it can take any form! But 
quwa is very specific. For e.g., quwat al-insan happens inside the sperm, while the 
embryo has more of this quwa. Hence, the quwa for a particular thing (like quwa for 


becoming insaan) determines the indefinite potentiality of matter, in the same way as a 
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three-dimensional geometrical form defines the indefinite threefold dimensions of a 


physical mass. 


Fourth, the existence of temporally created entities that come into existence in time is 
inseparable from the change in their forms if they are substances, and in their states if 
accidents. If they are jawhar and change, the change is in sura (remember sura is a type of 
jawhar). If they are ‘arad and change, the change is in their conditions - for example, ifa 
sour apple becomes sweet, this is a change in the ‘arad of taste. Changes in location, color 


etc., are also changes in ‘arad. 


Fifth, potentiality always needs actuality to give it qidam, or existent, and matter subsists 
continually through a sura that sustains it. Maada cannot exist without sura! Thus when 
a - form takes the place of an earlier one, the subsequent form takes the place of the 


preceding one in sustaining matter. 


Sixth, it becomes clear from what has been mentioned that potentiality temporally 
precedes only a particular actuality; otherwise actuality when taken in an absolute 
manner precedes potentiality respect of all forms of priority: causal, temporal, by nature, 


etc. Fil precedes the maada in terms of actuality. 


10.2. THE KINDS OF CHANGE 


We learned that there are 2 types of change: kaun/fasad or dafi’i (advanced) and tadriji 


(gradual). Kaun and fasad means instant change. Tadriji or haraka is gradual change. 
When something goes from potentiality to actuality, there is a change. This change is 


either in the essence (if the change happens in the substance), or in the conditions of the 


essence (ahwal zaati, when the change happens in ‘arad). 
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What is haraka? It is a gradual type of existence - hence deserves to be discussed in 
philosophy. Mawjud can be split into either those that are in haraka, and those that 


aren't. 


10.3. THE DEFINITION OF MOTION 


Haraka is the motion from potentiality to actuality in a gradual manner.We can also 


define it as gradual change. 


Before Mulla Sadra, philosophers believed that haraka can only happen in ‘arad (kam, 
kayf, wad etc). Ibn Sina said this because he believed that if jawhar changes, because if 


jawhar changes, there wouldn't be any subject for the haraka! 


The definition of tadrij is badihi - we know what gradual is! Our perception helps us 
understand changes that happen over time. Like when a person walks from one place to 


another. 


Aristotle has defined haraka in a certain way. He says that the first perfection for 
something that is potential, insofar as it is potential. A person slowly becomes a scholar - 
this is a gradual process. Or the color of apple changes from green to red. Before the 
change starts, these objects have certain perfections, or actualities. These are actualities 
that they have. But what are the perfections that they WANT to have? The person who 
becomes a scholar - 2 things happen. The first perfection is the haraka itself, and there is 


perfection in him becoming a scholar. 


Sometimes a thing takes year to achieve, but you may lose it instantly. 
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When someone moves from his house to the mosque, there are 2 perfections - his 
movement to the mosque, and his placement in the mosque, by which he acquires a new 
‘arad (position). 

To have haraka, depends on 6 things: 

You need a mabda, or starting point. 

You need a destination, or muntaha. 


You need a mawdu', or the mutaharrik (the subject). 


The one that gives haraka, or the fa'il. The mover and the thing that moves is different. If 


you move with the car, its the car that is moving, not you. 


The distance, or al-masafa. If color is changing, then color is the distance. If it goes from 
sour to sweet, then taste is the masafa. If someone is undergoing self-improvement, the 


masafa is the self. 


Time, or zaman. Haraka corresponds to time - it is a quantity of time. You cannot 
separate time and change. Zaman and haraka are not separated. Everything that exists 
and is moving has its own time, which corresponds to the quantity of ITS motion. For the 
sake of convenience, we use a common time and compare all the things that are changing 


to that time. But that is not OUR time - that is the time of the sun and moon etc. 


10.4. MEDIATING AND TRAVERSING MOTION 
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Haraka is split into al-harakah al-tawassutiyyah (mediating motion) and al-harakah 
al-qath'iyyah (traversing motion). Qat'i here does not mean certainty. It refers to qat'i 


tareeq - or to travel. 


Philosophers say that sometimes we consider something in motion as a gradual process, 
like travel. If something travels between A and B, at each moment, he is somewhere. 
Behind him is what he has already passed and in front of him is what will be passed in the 
future. This is called haraka qat'iya. This is a gradual motion from potentiality to 


actuality. 


Sometimes in our imagination we can consider the whole journey at once. For example, 
we can look at our 4 hour journey all at once. Sometimes we just look at the end points A 
and B, without breaking down the motion into points. This is called tawassutiya (comes 
from the word for middle). Here there is only a binary motion, from A to B, not 


continuous. 


These differences are a matter of perspective. 


We use the word 'umr. It means life - the time between birth and death. We also can mean 


our age, or the time we have already passed. 


What is the connection between this and wujud? This is a kind of dynamic existence - 


al-wujud al-sayyal. 
10.5. THE ORIGIN AND END OF MOTION 
We realize that motion can be divided. Even the smallest unit can be divided further. 


Haraka is ghayra qaarra (the different units exist together) - like lines, 3 dimensional 


space etc. You can divide a line infinite times. 


109 


Bidayat al-Hikma 
Notes by: Aanand Krishnan 


Philosophers do not believe in juz la yatajazza. 


There is a difference between maqsim (divided) and yanqasim (divisible). A line is not 


composed of points - if you put points together you don't get a line! 


Haraka has mabda and muntaha. Haraka starts after mabda and ends before muntaha. So 
mabda and muntaha are actually not part of the haraka. The beginning and end are 


instantaneous. They are dafi and not tadriji. 


When someone moves towards a wall and hits it, it can take 5 minutes to move towards 
the hall but hitting the wall is instantaneous. Similarly, preparation for death takes time, 


but death itself is instantaneous. 

Similarly, we said that haraka is from quwwa without fa'iliya towards fai'iliya without 
quwwa. But these ends are themselves not part of haraka, because quwwa alone or fa'iliya 
alone don't have any motion in them. 

10.6. THE SUBJECT OF MOTION (MUTAHARRIK) 


This is the mawdu' of haraka. 


It can be a person who is walking, an apple that is changing color, a child who is growing 


etc. 


For haraka, we need something that has potentially that takes on actualities. This 
potentiality must be carried in something substantial that this quwwa depends on. The 
color, position or height of something must be carried by a jawhar, something 


substantial. 
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This is a potential perfection for the matter. When this potentiality becomes actual, the 
actuality exists with the maada. So in the case of apple, apple was potentially sweet, and 
the potentiality exists with the apple. Then it became sweet, then the actuality exists with 


the apple. 


Do we need a fixed subject, a shayy, for haraka? When an apple becomes ripe, you have 
the apple that is going thorugh different conditions. You cannot have a sour apple and 


then a sweet orange and claim this is haraka. 


Finally, the mawdu' has to have potentiality. Mujarradat al-taam do not have any 
potentiality and cannot accept change. Also, something that is 100% potential cannot 


exist in the first place! So you need something that has both potentiality and actuality. 


10.7. THE AGENT OF MOTION, THE MOVER 


Haraka is gradual change from potentiality to actuality. If something is moving towards 
actuality, it means that it does not yet have this actuality. You need something else that 
gives this motion to the object, something that has the ability to impart this potential. 

So the mutaharrik and the muharrik are different. You cannot give yourself what you 


lack! 


Does the muharrik need to be amran mutaghayyir (changeable, in its essence it is subject 
to change)? Let's say that you don't have something today and you get it tomorrow. 
You're getting it from the outside. Someone gave it to you. But if he had this yesterday, 
why didn't he give it to you yesterday? It means that something must have changed in 


him - either him, or his will or desire. 


So if the mutaharrik is changing, muharrik has to also be changing. Anything that is 


mutaharrik has to be under something that is also changing. Here we are talking about 
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the nearest fa'il (al-fa'il al-qarib) - there must be some reason that the fa'il gave the 


mutaharrik the actuality. 


If the muharrik is fixed, the mutaharrik is also fixed - this is impossible. 


Now there's a conundrum - if this chain of change is true, then does it mean that Allah 
has to change? This is a tasalsul without end, which is impossible. Or we have to accept 


that there is something fixed that creates haraka. 


This is one of the most difficult problems in philosophy! 


Allah is fixed, and the world is changeable - how is this possible? 


Most people think of God as changing - that He can angry, take vengeance etc. We 
imagine Him as something that changes with time etc. But He is fixed. In the west, there 
is process philosophy, and Whitehead had the idea that God is changing! But muslims 


say, God is not changing - something that is changing cannot be wajib al-wujud. 


What about ‘kul yawmin huwa fi sha'n' - this refers to His action, not Him! 


What is the answer? Something which is changing needs a cause that is changing. In this 
chain, we can reach a point which in its essence is changing. Let's say you have something 
and then you give haraka to it - this needs a cause that is changing. But what if there is a 


cause that creates something which has change in its essence! 


The whole of creation is ONE thing for Allah - wa ma amruna illa wahid! He has created 
ONE thing which includes many things inside. For us who are limited in time and space, 
we cannot see the past, present and future. But the whole of creation is present for Him at 


one time (not in the way we refer to time). 
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God knows how we experience time and history, but He himself does not experience it. 
He understands our experience of space, but He is himself not in space. So if you are 
creating gradual change, you need to be changeable yourself. But if you are creating 


something that has change in its essence. 


Note that knowledge of change is not change. And knowledge of particulars does not 


require a changing subject either. 


10.9. THE COURSE OF MOTION 


This chapter is about masafat al-haraka. 


Masafa is defined here based on transcendent philosophy. Change can be in quantity, 


time, and even in substance (according to Mulla Sadra). 


If something is changing in color - what is happening here? It's not that we have two 
colors. There is a spectrum of colors. We extract the naw’ of color by supposing that it 


stops. 


If something is moving constantly, it hasn't stopped at any place. But you can consider it 


in a point in between just for consideration. We are fixing it in our consideration. 


There is no tashkik in mahiya. You cannot say that something is "more horse" or "more 
green." We have different colors and at each point they are different. But they do have a 
specific meaning. Sadra believed that there is haraka even in jawhar. Jawhar is also 
mahiya. Ibn Sina did not believe in this. In the past they said that haraka is only in ‘arad - 


kam, kayf, mata and ‘ayn. 
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There is no tashkik in mahiya. Mahiya is only point, point, point! 


If a watermelon is growing, its size is changing. It's kam, size is changing. But kam is 


mahiya! Mahiya cannot change to become more! 


In every moment, it is one particular type. But this is only our abstraction. Mahiya is 
what our mind extracts. The aseel is wujud! If we have paper in the shape of a triangle. 
The triangle is something our mind imposes. Otherwise paper is paper! My mind can 


understand the paper by looking at the paper or looking at its limits. 

So if something moves in any category, at any point, one type of naw' happens to it at 
every moment. And we can abstract this. This is different from a naw’ that happens to it 
at another moment. 


10.10. THE CATEGORIES WHEREIN MOTION OCCURS 


Every haraka has 6 aspects. In this chapter we will learn about all the maqulat in which 


masafa occurs. 

There are 10 categories - I jawhar and 9 ‘arad. Before Sadra philosophers believed that 
haraka occurs only in 4 of these categories - kam, kayf, wad' and ‘ayn. Only these 4 can be 
masafa. They did not believe haraka can occur in jawahir. 

Mulla Sadra offered a point of view in which haraka can occur in jawhar as well. 

Place (ayn), it is obvious (zahir) that motion takes place in it, like the motion of bodies in 


respect to location. However, there are certain reservations in considering place (ayn) as a 


category in its own right or it should go under wad; (location), though such a view has 
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been commonly held. Rather, place is a kind of position; accordingly, a motion in place is 


a kind of motion in position. Whether ayn is included under wad' or not, this holds true. 


Quality (kayf), it is obvious that motion occurs in it. Taste, texture, smell and others are 
kayf mahsusi. There are other kayfs as wel. Haraka here occurs in non-active qualities 
like the qualities associated with quantities, such as straightness (al-istiwa) and 
crookedness (al 'iwijaj) for a line; for a body moving in terms of quantity also moves in the 
qualities that depend on its quantity. If a line becomes longer, its straightness is also 


growing. Or its curvature is decreasing. 


Quantity (kam), the motion in it is defined as gradual change in a body's quantity that is 
continuous, proportionate and orderly. One example is the case of biological growth, 


which is a gradual, continuous and orderly increase in a body's volume. 


An objection has been raised against this definition. Some people wanted to deny haraka 
in kam - when an apple is growing in size, indeed we have added substances like 
chemicals or water. So it is not one thing that is growing, rather the original thing is 
taking on new chemicals. But ‘Allama refutes this - all these subtances are absorbed by 
the same sura. If an apple becomes bigger we cannot say "this is an apple + some extra 


materials." 


Position (wad'), the occurrence of motion in it is obvious, such is the rotary motion of a 
sphere on its axis, as a result of which the relationship of any point on its surface changes 


with its surroundings. This is a gradual change in its position. 
The majority of philosophers were of the opinion that there is no motion in the 


remaining categories, which consist of action (fil), affection (inf'al) , time (mata), relation 


(idafa), possession (milk) and substance (jawhar). 
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In action (fil) and affection (infal) - when you are doing something or being affected by 
something. When you're walking or swimming, this condition is fil and if someone is 
giving you a massage then this is inf al. In haraka we need to have fixed points if we want 


to divide it. But this would mean harakat al-haraka (like acceleration). 


A similar observation applies to the category of ‘time,’ (zaman) which is defined as a 
mode resulting from a thing's relation to time. It is gradual and so precludes the 
occurrence of motion in it, which requires divisibility into instantaneously existing 


divisions. 


As to relation (idafa), it is an abstraction dependent upon its two sides (nisba) and, like 
motion, is not independently associated with a single thing. So there is no haraka in the 
nisba, just haraka in these independent thing. The same logic of nisba applies to 
‘possession,’ (jid, milk) any change wherein is dependent upon the change of its two 
subjects, like the change occurring in the shoe or the foot from their prior state - the 


relation between the foot and shoe cannot change unless the foot or the shoe changes. 

As to substance (jawhar), the earlier philosophers believed that if this is moving, then 
there is no fixed substance! There is no fixed mawdu’ mutaharrik. If the substance also 
changes, it is no longer the same thing! 


10.11. SADRAS VIEW OF SUBSTANTIAL MOTION (al-harakat al-jawhariiya) 


Mulla Sadra (ra) not only suggests that there can be haraka in jawhar, he said that it is not 


possible to have any haraka in ‘arad without haraka in the jawhar. 


He has argued this in different ways. 
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The clearest argument is this: since 'arad are dependent on the substance. ‘Arad are 
simply different modes or conditions for the substance (mustanidatun ilayha). In the 
same way that you attribute an action to a fa'il. The changes that happen in a jism are 
attributed to the forms which make them different species. So you cannot have any 


haraka in the 'arad without a movement in the jawhar. 


The nearest cause for them is their own essence. 


We also said that fa'il qarib for haraka has to be changeable itself. For a change in 
mutaharrik, there has to be change in the muharrik. The fa'il qarib for the 'arad is the 


jawhar - so there has to be a change in the jawhar'! 


Had it not been the case, then none of these 'arad (kam, kay, ayn, wad’) had any cause! 


Objections raised by those who do not agree with Sadra: 


If this is correct, then the substance itself is in haraka. This is ultimately connected to God 
who is fixed. This leads to a tasalsul. The response to this is that something can be 
changeable IN IT ESSENCE - this then does not require a fa'il to create a haraka. If you 
create a toy that has a battery and springs inside it, I don't need to add anything else for it 
to continue moving. So change is essential for its nature. Philosophers say: zaati shayyun 
lam yakun muiallala. ‘Illa for zaati is 'illa for zaati - whatever creates insaan also creates 
haywan and natiq. The jawhar changes for the same reason that the jawhar is there in the 


first place! 
The ja'il (maker) has made something that is mutajaddid. There is a difference between 


making something moveable and making it move - and making something that is moving 


by its very nature. 
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The second objection is an objection to the previous answer. The objector says that: 
instead of saying that the jawhar is changing in its substance, I can say that ‘arad in their 
essence are changeable. The response is that jawhar and ‘arad are different - 'arad are 
totally dependent on the jawhar. They have no independence to suggest that they are 


constantly changing. 


The third objection is mentioned by Hadi Sabzvari in his Manzumeh. They say that 
people like ibn Sina have found the correct explanation of the relation between these 
accidents and the fixed cause in another way. If we can follow that way, we don't need to 
accept harakat al-jawhariya. What is this explanation? We don't need to say that haraka 
comes to ‘arad from the outside. For e.g., if something is moving according to its own 
nature (apple changing), it is getting closer to its destination. This getting nearer is the 
best explanation for how movement happens. So why is an object in a place - it is just 


moving from A to B. 


Remember that movement by kasr is movement by force. Sometimes haraka is inside us - 


our soul is changing in the inside. We become happier or calmer. 

The response is that we are not solving the problem with this explanation. In motions 
which are tabi'i, it should go back to tabi'i and in those harakat that are against tabi'i, it 
should end with some kind of tabi'a. Even motions that are nafsani, we need our nafs to 
be changed. In all these things, the nearest doer is nature. We just kicked the can down 
the road. 

So the main argument of Sadra remains intact. 


CONCLUSIONS 


Based on what we have learned, we know the following: 
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e When we have something that is changing through harakat al-jawhari, then we 
may see different sura, or forms. (Remember that sura is one type of jawhar). Even 
though there are many su’ar, there is one common thing underlying them - we can 
call this the maada that is undergoing this change which is taking on new 
actualities. Soil becomes plant and then becomes animal - these forms which 
change one after another on a carrier maada is indeed one form that is sayyal. Our 
mind abstracts categories instantaneously even though those moments do not 
exist. Sometimes we have ishtidadi - an apple becomes more and more red. It is a 
form of intensification in color, taste etc. Or something that has no life becomes 
jism nami. Jism nami does not disappear and it becomes hassas and mutaharrik 
and then on top of that it becomes insan. So insaniya is the coming together of new 
forms, one on top of another. Hayula the prime matter becomes elements, then 
plants, then animal forms and then human. It is like a train that is moving but also 
we are adding layers on top of it. 

e When you have substantial motion, all ofits accidents also change. This is because 
the ‘arad are subordinate to the jawhar. Therefore, if something in addition to this 
has a change in kam, kayf, mata and ayn - this is extra to the change in harakat 
al-jawhari. So you have motion in quantity on top of motion in substance. So it is 
better to call them secondary motions. 

e There is a difference between taba’ and ‘arad. If you move your hand and with 
THAT movement, you move the book. The book is moving bi-taba’ harakat yadi. 
But when rain is coming, you say jarr al mizab (the drainage pipe is flowing) - the 
pipe itself isn’t moving. This is an attribution through majaz, or metaphor. The 
haraka that all accidents have because of jawhar. If you have a father who is a 
scholar and you learn from him and become a scholar, then this is bi’taba’ 
al-walid. If you become a scholar through other means then this is bi-’arad 


al-walid. ‘Allama Tabatabai is saying that if jawhar is changing, all the ‘arad are also 
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changing bi-taba’ al-jawhar, not bi-’arad al-jawhar: they really change because of the 
underlying change in the jawhar. 

e In the corporeal world, you can analyze and say that there are billions of maada 
and sura etc. But you can also consider it as one - wa ma amruna illa wahid! You 
can go INSIDE this universe and divide it, but it is also one. The physical universe 
with its single matter is a reality that is fluid, and moving as if it is one object - the 
ghaya is a certain end where they all have complete actuality. Every potential 


becomes actuality at the end. 


10.12. THE SUBJECT OF SUBSTANTIAL MOTION AND ITS AGENT 


We have 6 points in every haraka. Now we want to learn about the mutaharrik (moving) 


and muharrik (mover). 


The fa'il is the one who moves. 


Tabatabai quotes from Sabzvari's work (Sharh Manzumeh). 'The one who is moving 
(mawdu', mutaharrik) is the matter, but not the hayula which is complete potentiality. It 
becomes specific (mutahassila) with some Sura. These forms change but it is one 
continuity, and fluidity (sayalan).' Note that according to ibn Sina, for something to be a 
thing, it had to be static, or fixed. But we say that jawhar can change. So it is the same 


thing which is changing. 
The process of becoming an apple is gradual. But this does not contradict that this is one 


thing - an apple! It can be changing, but it is the same. So nutf becomes ‘alaq, 'alaq 


becomes muzą, and then it becomes bone - but it is all one person. 
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To be single (shakhsiya) and particularity is preserved by having one form of different 
forms. We have an ill person who has visitors - he cannot do anything but the visitors 
help him. Maada is like the ill person and needs the su'ar to preserve it, while changing 


continuously. 


So the one that has created that sura in a maada - this is keeping it and giving it the 
various forms. This sura is called sharikat ul ‘illat al-fa'iliya. The fa'il always needs to 


preserve the sura with the maada. 


The maada which is identified with the sura is the mawdu', or mutaharrik. 


So according to post-Sadran philosophers, in harakat al-jawhariya, the mawdu' 


al-haraka is the maada. But this maada cannot be alone, it needs a sura. 


Remember that change is either tadriji (haraka) or dafii (kaun/fasad_ - 
generation/de-generation). Those who only believe in kaun/fasad believe that there is no 
harakat al-jawhari. Everything that changes is kaun/fasad when it comes to substance. 
The thing that changes is through ‘arad, or accidents. They also believe that the sura is 
sharikat ul ‘illat al-fa'iliya, just like the Sadrians. Except that Sadrians believe that 


continuity and fluidity is enough to have one subject. 


Tabatabai's opinion is: why are you insisting on one mawjud? If you insist this because 
you think haraka is gradual and can be divided into multiple parts - the reality is that ofa 
line. A line is divisible (mungasim) but it is divided (maqsum). The need of haraka for a 
subject (mutaharrik) which is fixed - why? If this need is because you want to have a unity 
of motion preserved and you don't want haraka to lose its unity (because it is divisible) - 
continuity of haraka is enough, it is not divided! So haraka is continuous and the 


divisibility is not real. 
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Matter, which undergoes substantial forms in a continuous manner, is referred to as the 


mawduw’ due to its union with various su’ar; otherwise, in itself it is devoid of all actuality. 


Sabzvari said that mawdu’ al-haraka is maada. But Tabatabai says that the mawdu’ 
al-haraka is haraka itself! The one that gives haraka is itself! Of course there might be 


something on top of this that can create this haraka in jawhar. 


10.13. TIME 


In haraka we learned about 6 aspects. Zaman is the 6th aspect of haraka. 


The time we discuss is real time. Everything that has haraka is gradually changing. 
Everything has its own time. There is a standard time we use (based on earth, moon and 
sun) for our convenience. But this is not the time for things. This is the time for earth, 
moon and sun. Every haraka has its own time which can be compared to this standard 


time. 


Haraka is like a line. No 2 moments of this exist with each other. Today and tomorrow 
cannot exist together! One expires and the other comes. This is called ghayr qaaridaat. In 
the same way that we have a line, which is jism tabi’i. Time is continuous like a line, but 
the difference is that line is qaaridat - all the divisions of the line exist together. The parts 


of time cannot exist together. 


We also have zamani, which are temporal things or events. Time is a kind of measure for 


an event, like a walk. 
According to harakat al-jawhari, substance has motion. So time is not accidental, not just 


an ‘arad. Sadra brings time into the jawhar - it is not accidental! It is like a fourth 


dimension. 
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Point is only where the line ends or begins. Moment (an in arabic) in philosophy is like a 
line - it is not even a 1/1000th of a second. It refers to something that has no continuity. It 


is just hadd al-zaman. 


Haraka is ambiguous in the sense that it has no measure. 


Haraka has ambiguous imtidad. It has continuity, but you don't know how much! It is like 
jism tabi'i which does not have dimensions - you need jism ta'limi, which has ta'ayyun or 


specifications. 


Haraka is mubham - you don't know how long. The continuity makes it specific is a 


quantity which happens to haraka. 


The difference is that jism ta'limi is qaarurat. 


CONCLUSIONS 


We have standard meters in measurement. We have done a similar thing with the time of 
earth, moon and sun. Otherwise, every haraka has its own time. The age of the soul and 
body are not the same. They have their own haraka. You can have a mature soul and a 
young body etc. Body declines, but there is no reason why the soul has to decline! - and 
this is why everyone is young in heaven. In dunya our age is measured by the body, but in 
heaven it is measured by the soul. Everything has its own time just like it has its own set 


of 3 dimensions. Time is a measure of haraka. 


Tagaddum and ta'akkhur are essential to zaman. They are really preceding and following. 


This is an essential quality for time. Existence of time is fluid and does not have stability. 
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The moment is the hadd al-zaman, or taraf al-zaman. It is suppositional (wahmi) and it 


does not exist. Time can only exist if you don't divide it. Khat (line) is like this too. 


It's impossible to have successive moments (tatali). You cannot say that there is a 


continuous line of moments. Even a billion moments have no duration. 


10.14. FASTNESS AND SLOWNESS 


Here we discuss speed - sura’ and but’. 


Speed refers to 2 harakat - it is the proportion or relation between time and distance 


(masafa). So the one who makes more masafa in the same time is faster. 


Some mutakallimun thought that if something is slower, it means that it has more stops 
(takhallul). But speed is not related to stops. You can have one continuous haraka which is 
slower than another. There can be no sukun inside haraka - there are no stops. If there is a 


stop, then the haraka has ended. 

Tabatabai disagrees with the philosophers regarding whether speed and slowness are 
opposites (al-taDad). Remember that opposites can be - tadayuf, ‘adm wa malaka, or 
tanaqud. TaDad was amran wujudiyan baynahuma ghayat al-khilaf (maximum contrast, 
like black or white). But there is no maximum contrast in speed. These are relative. 
Something that is faster than another thing can also be slower than a third thing! 


His opinion is that speeds are relative, they are comparisons. 


10.15. REST 
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The term 'rest' (sukun) is applied to a body's state of being devoid of motion, before or 


after being in motion. It is also applied to a body remaining unchanged in its state. 


That which is opposed to motion is the first meaning. The second one is implied by it. 


Rest has the negative sense of absence of a quality from the subject, which is a body 
capable of possessing it. Thus it means absence of motion in something that generally 
moves. Hence the opposition between it and motion is that of privation and possession. A 
body, or anything physical, cannot be devoid of motion, except what is instantaneous, 
such as reaching the limit of a journey, separation of a thing from another, the formation 


of geometric figures and the like. 

10.16. DIVISIONS OF MOTION 

There are 6 types of motions based on the 6 things that haraka depends on. 

On the basis of origin (mabda) and end (muntaha); e.g., the motion from one place to 
another, the motion from one colour to another and a plant's motion from a certain 
extent to another. Mabda and muntaha don’t have to be location, they can be color, smell 


or other accidents. 


On the basis of the subject or mutaharrik; e.g., the motions of a plant, the motions of an 


animal, the motions of a human being. 


On the basis of category (masafat al-haraka); e.g., motion in quality (kayf), motion in 


quantity (kam) and motion in position (wad’). 


On the basis of time (zaman); e.g. nocturnal motion, diurnal motion, summer and winter 


motion. 
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On the basis of (muharrik) agent; i.e. (i) natural motion - tabi’iya, (ii) coercive motion, 
kasriya and (iii) voluntary motion - iradiya. We can also add motion by accident 


(metaphorical like jarr al-mizab). 


The basis for this threefold division is that the muharrik either possesses knowledge and 
will in relation to his act or he does not. In the first case, the agent is conscious (fa’il 
nafsani) and so is the motion (harakat nafsani), e.g. the voluntary motions of a human 


being or an animal. When we walk, write - we have shu’ur and irada. 


In the second case, the motion either arises from the agent by itself (tabi’i), or due to some 
other agent, which compels it to move (kasri). In the first case, the agent is a natural agent 
and the motion a natural motion. In the second case, the agent is a coercive one and the 


motion is a coercive motion, e.g. a stone thrown upwards. 


Philosophers have said that the nearest fa’il qarib in a hierarchy of movers, the nearest is 
the mahiya of the apple itself! When a cat is running, it is the soul of the cat that is the 
nearest mover. When we throw an apple in the air and causes it to move, the hand is kasir 


and the apple is maksur. 

The immediate 'source' between the agent and the motion the inclination (mail, desire) 
that the agent produces in the moving ‘nature.’ Animals move by desire, but the desire 
could have been kindled by someone dangling a piece of food. This is not kasri, this is 


nafsani. But you are affecting the nafs of the goat. Advertisements arouse desires in us. 


CONCLUSIONS 
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Quwwa is sometimes used opposite to fi'l. Ma bil-quwwa is potential. Sometimes we also 
use quwwa in the sense of what can produce something, when it is strong. It can be used 


for the quality that is accepting, the source of acceptance, as well as the source of action. 


When we talk about quwwa for the nafs - what do we mean by quwwa? Here it is not 
potential, because it means what produces actions, psychic actions. This can be hearing, 


imagining etc. 


We also have some sources for our physical and natural actions, like the circulation of 
blood. This quwwa if it comes with knowledge and irada, it is called qudrat al-haywan. 
This quwwa of qudrat al-haywan, is a cause which is acting, but it is not ‘illa al-taama. For 
the action to become necessary, it needs umur al-khairja. For e.g., we need matter that 
accepts this act. We need instruments etc. If all these are together, we have complete 


cause. Our irada is not enough in and of itself! 
The definition of some philosophers for qudra is not a good definition. Qudra in kalam - if 
fa'il can or cannot do something - this is called qudra. But Allah is 'illa al-taama. His 


actions are necessary, and must exist! 


Is Allah majbur? No, the necessity is because of Him! 
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CHAPTER 11: KNOWLEDGE 


Philosophers talk about knowledge in many places. Wujud zahni is one place where they 
talk about knowledge, when they talk about al-ilahiyat bi ma’ana al akhass, or when they 


talk about the human soul (‘lm al-nafs). 


What is the point of discussing knowledge and what is its connection with philosophy? 
We learned that wujud is either maaddi (material, something that has potentiality) or 
mujarrad (immaterial, completely actualized, bil fil). The 10 intellects of peripatetics are 
also completely mujarrad. We then learnt that wujud mujarrad has knowledge - 
knowledge is one of the fundamental properties of mujarradat. Philosophers say: kul 


mujarrad fa huwa ‘aqil, wa kul ‘aqil fa huwa mujarrad. 


In the last chapter we saw that mawjud is divided into that which has potentiality and that 
which has (absolute) actuality, and that the former consists of matter and material things 
and the latter of immaterial (mujarrad) existents. Of the primary (i.e. essential) accidents 
(‘ardan awwaliya) of immaterial being is to be knowledge, knower, and known. This is 


true for all mujarradat, on the other hand, maadiyat can have no knowledge! 

As will be explained later on, knowledge consists of the presence (hudhur) of an 
immaterial existent for another immaterial existent. Accordingly, it is proper to 
discuss it in metaphysics. 

When we say two immaterials, it could even be the same immaterial being! In the case of 
‘iim huzuri, ma’lum is present for the ‘alim, whereas in ‘ilm husuli, the image of ma’lum 


is present for the ‘alim. In any case, either the thing or its image has to be present! 


11.1 Definition of Knowledge and its Primary Classifications (ingisam al-awwalin) 
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Weare going to focus on the primary classification, not secondary classification. 


That we acquire a ‘knowledge’ of things is self-evident, and so is the concept of it. In this 
section our purpose is to identify its salient properties in order to differentiate between 


its various forms and their characteristics. 


Conceptual Knowledge or ‘Ilm Husuli 


It was stated in the discussion on mental existence that we possess a certain knowledge of 
external things, in the sense that we cognize them and they are present for us with their 
quiddities (mahiyat), though not with their external existence and its accompanying 


external properties. 


We know things through their mahiyat. Fire and water are not in our mind, but the 
mahiyat of fire and water are in my mind. The fire in our mind does not burn, but the fire 
outside which is real, has its athar, or properties. This is one of the kinds of knowledge, 


called ‘mediated knowledge' (‘ilm husuli, lit. acquired knowledge). 


Knowledge of Self or ‘Ilm Huduri 


We are present for ourselves. When we feel joy, fear or other emotions - we know these 
directly and we only know them when we are happening. If we say ‘I was happy an hour 
ago’ that is ‘ilm al husuli. But when we are experiencing that happiness, it is a different 


kind of knowledge. 
One cannot fail to be conscious of his own self in any circumstance, in solitude or in 


company, in sleep or wakefulness, or in any other state. If we are not conscious of 


ourselves, we are not alive! 
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This consciousness is not by virtue of the presence of the quiddity of the self for us; it is 


not present as a concept, or known through mediated knowledge (‘ilm husuli). 


Remember that concepts are always kulli, only wujud gives something tashakkhus. A mental 
concept, of whatever kind, is always capable of corresponding to a multiplicity of objects, 
and [when considered as referring to a particular object] its individuality is only due to 


the external existent [to which it corresponds]. 


Now what we cognize in relation to ourselves - i.e., what we refer to as “I” - is something 
essentially individuated, incapable of corresponding to multiple things. Individuality is a 
property of wujud; hence our knowledge of our selves is by virtue of their presence 
for us with their very external existence, which is the ground of individuation and 
external properties and effects. This is another kind of knowledge, called ‘immediate’ 


knowledge (‘ilm hudhuri, lit., ‘knowledge by presence’). 

In ‘ilm huduri we are experienced, wujud, not our mahiya! 

These two divisions of knowledge are exhaustive, for the cognition of the known by the 
knower is either through the former's quiddity (mahiya) or by its existence (wujud). The 


first is 'mediated' (husuli) and the second is 'immediate' knowledge (huduri). 


How do we prove that there is no other type of knowledge? This is because the ma'lum is 


either present or not present. This is what gives birth to these two types. 
The Relationship Between the Knower, Known and Knowledge 
When we say we have knowledge of something (hasilun lana), it means that the object is 


somehow available to us (ma’lumun hasilun lana). Knowledge and what is primarily known 


are the same. 
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Note that ma'lum bi dhat is what is in our mind, the image of the flower. What is 
secondarily known to us is the ma'lum bi ‘arad. Sadra and others say that even in ‘ilm husuli, 
if we focus on the image we have, the image itself is known to us through ‘ilm huduri. The 


image of the flower is not the flower itself (bi haml al awwali)! 


So ‘ilm is the presence of the image for us. But the image is present with the same 
existence it is! In knowledge by image, we develop a relationship between us and the 


ma’lum bi dhat - there is no relationship with ma’lum bi ‘arad (which is outside). 


The attainment of knowledge means apprehension (husul) of the known by the knower; 
this is because knowledge is identical with that which is known by itself, because we do 
not mean anything by knowledge except the apprehension of the known by us. The 
apprehension of a thing and its presence is nothing except its existence, and its 


existence is itself. 


Remember that there are certain things when they exist, at the same time that the exist 
for themselves, they also exist for others (wujud li ghayr). Knowledge is the removal of 


non-existence from its own mahiya, but its also removing jahl from us! 


The apprehension of the known by the knower does not mean anything except its union 
(ittihad) with the knower, whether the known is immediate or mediated. Thus if the 
immediately known is a substance subsisting by itself, its existence is for-itself (wujud li 
nafsihi) while at the same time it is for the knower, and hence the knower is united with it. 
When we know about ourselves, we are a substance ourselves. If the immediately known 
is something existent for its subject, as the known's existence is existence 


for-the-knower, the knower is united with its subject. 
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Example: When we have knowledge of our fear, the fear exists for its subject. The fear is also known to 


us, so we and the subject of the fear, which is our nafs, have unit. 


Moreover, an accident is one of the planes of the existence of its subject (note that Sadra 
says that ‘arad is one of the modes of existence), not something extraneous to it. Hence it 


is likewise in relation to something united with its subject. 


Similarly, the mediated known through a concept is existent for the knower, irrespective 
of whether it is a substance existing for itself or something existent-for-other than itself. 


An implication of its existence for the knower is the knower's union with it. 


This is because, as will be explained later on (chapter 11.10), mediated knowledge (‘ilm husuli) 


in fact involves immediate knowledge (‘ilm huduri). 


In summary, ‘Allama is saying that whether it is ‘ilm husuli or ‘ilm huduri, the ma’lum 
must exist for the ‘alim. Even in the case of husuli, the image of the object has to be 
present for us - if it is not present for us, we cannot say ‘I know this.’! The implication is 
that we cannot make a mistake about ‘ilm huduri, but we can make a mistake about ‘ilm 


husuli. 


‘Ilm and ma’lum is mujarrad 


We start with the understanding that ‘ilm is existence of the ma’lum for the ‘alim. Why is 


it immaterial? Knowledge as such never changes and is immaterial! 
When we know someone, that picture never changes - it is fixed. Even if we meet 


someone after 10 years, our knowledge of them is fixed. It is our knowledge. When we 


have an image of a child, that image itself is unchanging. If the image is also changing, 
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then we will not be able to observe any change! We can lose our knowledge, but it cannot 


change. 


Accordingly, apprehension (husul) by the knower is a property of knowledge, though not 
every kind of apprehension, but an apprehension of something that is in pure actuality 


and absolutely devoid of all potentiality. 


That is because we know intuitively that the known qua known has no potentiality to 
become another thing; it is not susceptible to change, nor can it become something diet 
than what it is. Accordingly, it involves the apprehension of something that is immaterial 


and free from all traces of potentiality. This we call ‘immediacy’ (hudhur, lit. 'presence’). 


The immediacy of the known requires it to be something possessing complete actuality, 
free from any association with matter and potentiality that may make it deficient and 


incomplete in relation to its potential perfection. 


Further, the immediacy of the known requires that the knower rearing its knowledge 
should also possess complete actuality, not being deficient in any respect arising from 


association with matter. Hence, the knower is also immaterial and free from potentiality. 


From the above discussion it becomes clear that knowledge is the ‘presence’ of an 
immaterial existent for an immaterial existent, neither what is apprehended is the same 
as that which apprehends - as in the case of a thing's knowledge of itself- - or is 


something else, as in the case of thing's knowledge of quiddities external to it. 


It also becomes clear, in the first place, that the known, to which knowledge pertains, 
must necessarily be something immaterial. The meaning of knowledge of material things 
shall be explained below. Second, the knower, through whom knowledge subsists, must 


also necessarily be immaterial. 
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Another implication is that we cannot know something material - it can only be known in 


an indirect manner. 


11.2. THE DIVISION OF MEDIATED (CONCEPT) KNOWLEDGE (‘ILM HUSULI) INTO 
UNIVERSAL AND PARTICULAR 


Here are we talking about divisions within ‘ilm husuli, so this is a secondary classification. 


In logic we learned that mafhum is juz’ or kulli. Kulli is a concept that can be used or applied 
for more than one thing. The concept of human is kulli, even if there is so human! Juz’, on 
the other hand, is a concept that can only be applied to one thing (e.g., ‘Zayd’) and it has to 


have a real connection with existence, which is the source of instantiation. 


Our knowledge about mahiya of the human being is kulli, or universal. It applies to many 
human beings. Sometimes philosophers call this ‘agl or ta’qgqul. Animals only know 


particulars and do not have universal knowledge. 


Juz’ starts with individuation or wujud. When our sense perceives wujud, it creates an 
image in our mind, and this kind of understanding is mafhum kulli. If we see someone 
studying in front of us, and we are seeing someone. Our universal knowledge of the 
human being is connected by our senses to one particular human being - then it is 
particular knowledge. In other words, mafhum of Zayd is actually kulli, but if you are 
seeing Zayd or have stored an image of Zayd in your mind (khiyal), then this is particular 


knowledge. 


Mental images are always universal. Only wujud gives tashakhhus! So particular 


knowledge happens either when (a) the object is directly accessible through sensory 
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perception (‘ilm ehsasi), or (b) is in our memory from a prior sensory perception (‘ilm 


khiyali). 


IS JUZ’I KNOWLEDGE MUJARRAD? 


Knowledge fundamentally is never changeable! We said that knowledge is mujarrad - now 
we want to establish that even particular knowledge (ihsasi, khiyali) is also mujarrad. Even 


when we see something in particular, the knowledge of that is still mujarrad. 


Proof 1. Scientific or mental images, no matter how you consider it, can be applied to 
more than one. This proves that it is immaterial because anything material, on the other 


hand, is mutashakkhis. 


Proof 2. Anything that is material can be divided. Knowledge itself cannot be divided and 
is simple, baseet. This is another proof that knowledge is immaterial. Knowledge does not 
leave any imprint on our brains. It does not have space or time either. We cannot point at 


knowledge. It does not get limited by time either. 


Counterargument. Some people say that knowledge indeed has links to time. They say, 
we didn’t know something and then we came to know - this knowledge did not exist! In 
response, we say instead that knowledge itself is timeless, it is that our soul is made to accept 
this immaterial knowledge at a certain point in time. This is a mugarnah (continguity) and is 


simply the conditions for the attainment of knowledge (ist’idad). 
THE CONCEPT OF TAQSHEER 
Philosophers say that ta’aqul, or intellection, is by removing all particularities of things 


that we know through our senses. Let’s consider: when we see a single person, he is juz'i. 


Even after seeing them, the image in our khayal is also juz’? because it is connected to that 
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individual. But after we have the image, we are able to strip this image of its individuality, 
by removing his maaddi (matter) and ‘arad (accidents), and extract a universal concept of 
human being. This action is called taqsheer (qishr comes from peeling the skin), and 


philosophers say that t’aqul is here. 


‘Allama Tabatabai says that this is a kind of simplification for the sake of education. The 
reality is that all knowledge, hissi or khiyali, are all mujarrad. Even the image of Zayd on our 
mind is not the product of Zayd’s materiality. The chemical and material changes that 


happen in our eyes, brain etc., are meant to prepare our ‘aql to create the image. 
DOMAINS OF EXISTENCE 

With respect to being immaterial, or being with matter, is divided into 3 domains. 

‘Alam Maadda or Quwa. This is the material world. 

‘Alam Mithal or Khiyal. There is no maadda here, but there is athaar. One aspect of this 
‘alam is our dreams. It shares aspects with the material world, like its effects. When we 
see a person in our dream, it does not have physical mass, even though it has all the 


particularities. 


We have physical forms, or sura jismi here. Note that forms, or actuality, are different 


from maaddi. Sura jismi is jawhar, not maadda. 


‘Alam ‘Ugqul or Tajarrud. This is a completely immaterial world. Many philosophers hold 
that angels are from this world. This is the realm and nearest to Allah. This is because 
they are completely actual, free of potentiality. Their essences are free from mixture with 


matter or potentiality. 
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TWO BRANCHES OF ‘ALAM MITHAL 


There is the greater ‘alam mithal (‘azam) which is independent of the material world. The 


souls of people who die exist in this greater world. 


Then there is the world that is dependent on our souls. We have our images in our souls 
that are mithali. If we see someone who has passed away based on the images we have 


stored, it is still in this lower world. If we meet their souls, then we are at a higher level. 


Our souls are busy managing our bodies. Our souls can also go higher and experience 


things and come back. 


KNOWLEDGE OF MAADDA 


How does mujarrad ‘ilm know something that is material? Our knowledge does not 


belong to ‘alam maadda except from a particular perspective. 

11.3. ANOTHER DIVISION OF KNOWLEDGE INTO UNIVERSAL AND PARTICULAR 
Weare going to divide knowledge itself into kulli and juz'i. 

Universal knowledge here refers to knowledge that does not change with ma’lum bil 
‘arad. When you see a flower outside, we see an image of the flower in our minds. This 
internal image, or surat zahaniya, is what is primarily known and this knowledge is 


called m’alum bi-zaat. This knowledge allows us to know the external flower, and this is 


m’alum bil ‘arad. 
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Let’s take our knowledge of an object, like a building. What happens if the building 
grows? In some cases, our knowledge of the building is going to change. This type of 


knowledge is juz’i, which changes with changes in the m’alum bil ‘arad. 


Sometimes our knowledge is prior to the existence of the building, like the knowledge of 
an architect who has an image prior to the building being made. This knowledge does not 
change. Or an astronomer who calculates the time of an eclipse. This is independent of 
the actual eclipse itself. This type of knowledge is kulli and it does not change with 


changes in the m’alum bil ‘arad. 

HOW CAN JUZ’I KNOWLEDGE CHANGE? 

We learned that knowledge is mujarrad, but now we now learnt that ‘ilm juz? is changing 
with changes in the m’alum bil ‘arad. This is a subtle point - here the ‘ilm is not changing, 
but the m’alum is changing. 

Let’s assume that we see Zayd walking from Ioam to 10.30am, and then he stops. We have 
knowledge of him at various points - this knowledge itself does not change. But since the 
m’alum bil ‘arad changes, the ‘ilm keeps adding new images. 

11.4. KINDS OF INTELLECTION 


Metaphysicians mention three kinds of intellection (ta'aqqu)). 


One of them is potential intellection (al-'aql bi al-quwwah). This is just potentiality, and is 


empty intellection. This is because nafs has no m’aqul that is understood by the intellect. 


The second is called ‘aql tafsili (detailed ‘aql) that the ‘aql knows one or many m’aqulat, 


intelligible things, actually and in a way that distinguishes between them. 
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The third is ‘aql ijmali when the ‘aql knows something in a holistic way, not in a detailed 
away. This is a simple knowledge. For example, a mujtahid might know the answers to 
tens of thousands of questions, even though he might not possess the answer to each of 


them actually. As you answer the questions, the ‘aql is able to process this. 


11.5. PLANES OF THE INTELLECT 


In the last section we studied about the different ways in which the ‘aq] relates to 


intelligibles - in a detailed or holistic way. 


‘Aql Hayulani. Prime matter is called hayula - it is empty of any actuality and completely 
potential. An ‘aql that is empty and has not understood anything, it is called ‘aql 
hayulani. It has no ma’qul. It is called hayula, because like maadda oola, this ‘aql it is 


similar to primal matter. 


‘Aql bil Malaka. This is an ‘aql which starts knowing basic things or badihiyat. Remember 
that badihiyat come before nazariyat. The ‘aql first knows things that are badihi. The 
badihi are things like the principle of contradiction, or that the whole is greater than the 
sum of the parts etc. The ‘aql learns both self-evident tasawwurat (concepts) and tasdiqat 


(propositions). 


The third level is al ‘aql bil fil. This is the level where we understand nazariyat with the help 
of badihiyat. We are using mu’arrif to come to tasawwurat nazari or using hujja to come to 


tasdiqat nazari. 
The fourth level is called al ‘aql al mustafad. This is when we have a world of knowledge in 


ourselves that is similar to the world outside. This represents the insaan kaamil. This is in 


fact the goal of philosophy - a human becomes in knowledge and understanding 


139 


Bidayat al-Hikma 
Notes by: Aanand Krishnan 


equivalent to the external world. We say: sayrurat al insaan ‘alam al ‘aqlaniyan mudaahiyan li 


‘alam al ‘ayni. Not everyone reaches this level. 


11.6. THE EMANATING SOURCE OF THE INTELLIGIBLE FORMS 


This is an important lesson. 


We ask: where does knowledge come from? Where do we get these mental and scientific 


images? Do we create them? No, we cannot create knowledge! 


Note that just like we cannot create a child - we can only prepare the conditions that 
allow for a child to appear. Remember that there are preparatory causes (‘illa mu’idda) 


and real causes (‘illa mufid). That is why the child continues even if the parents die. 


When we read, think etc., we are simply preparing the ground for knowledge to be 


created. 

We have already proved that ‘ilm is mujarrad. This immaterial knowledge that we did not 
possess, how do we give it to ourselves! If we already had it, then why didn’t we know 
something? This knowledge has to come from an immaterial being that is higher than us. 
Kulli vs Juz’i 

The intellectual images that are kulli, transform a human from potentiality to actuality. 
The originator is an immaterial ‘aql. This higher ‘aql has all knowledge and scientific 


images. Why is this so? 


We already learned that these images are mujarrad, empty of matter. Something material 


cannot create something immaterial. This means that the source of this immaterial 
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knowledge has to be immaterial itself. In addition, fil maadda (the action of something 
that is matter) requires certain conditions to be present - for example, fire does not burn 


in all circumstances. However, mujarrad has no special condition. 


Can our own souls, which are mujarrad, create these images? 


No. Our souls lack this knowledge. On the other hand, the soul has the potential (quwa) to 


acquire these images. Something that is potential cannot make itself actual. 


In other words, what originates these intellectual images is something immaterial and 
‘aqli, but not like human intellect. This intellectual refers to a type of jauhar, which is 
independent from us. Remember that jauhar can be one of ‘aql, nafs, maaddi, sura or jism 
(some also add mithal). This intellect is one of the 10 intellects that peripatetic 


philosophers have identified - and the lowest of ‘aql fa’al (Active Intellect). 


In this ‘aql, all the universal images are present, but in a detailed, separated way. There is 
a kind of collection established between this ‘aql and the soul of the person who is 
performing the act of understanding. It’s like a waterfall - we have to go under the 
waterfall to get wet. The ‘agl has no limits, but the level of connection is dependent on its 


ist’idad, or preparation. 


So far we were discussing sura ‘aqliya kulliya. There is also sura ‘agliya juz’ia, images of 
particulars. These come from a jauhar mithali. These are in a higher plane than this world 
in that it is immaterial - but it is also unlike ‘alam al ‘uqul because it has shape, size but has 


no matter. The soul is united with the mithal depending on its is’tidad. 


11.75 THE DIVISION OF MEDIATED KNOWLEDGE INTO CONCEPTION AND 
JUDGEMENT ADDITIONAL RESOURCES 
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‘Ilm husuli is either (a) tasawwur, or (b) tasdiq. 

‘Ilm husuli consists of one or more concepts that either result in a judgement, or are 
concepts. Tasdiq is when we are making a hukm, or judgement - for example, Zayd is 
standing. 

ANALYSIS OF TASDIQ 

Tasdiq can be affirmative or negative, but in both cases we are making a judgement. 
Qadhiyya is a proposition. It has be qaul, taam, murakkab and khabari. You cannot have 
qadhiyya with only one thing - it has to have at least a subject (mawdu’) and a predicate 


(mahmul). 


To establish something you need at least 2 things - subject and predicate, and a nisba to 


connect these 2 things, and finally a hukm. This is haliya murakkaba (hamliya mu jiba). 


In haliya baseeta, we only have 3 things because the predicate is the existence of the subject. 


We don’t have nisba between a subject and its own existence. 
In negational proposition (qadhiyya saliba) - e.g., “Zayd is not standing” - we consider, 
Zayd the subject, we consider standing and then consider the relationship between 


standing and Zayd, and then propose otherwise. 


In order to understand how the soul comprehends all this, it is important that hukm is an 


action, and a tool used by the soul. This is the position of philosophers. 


Qadhiyya as such does not need the nisba. But we need this because nisba is needed by 


the soul to consider the relationship between the mawduw’ and the mahmul. 
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A few things have become clear: 


e Affirmative proposition has 3 parts - the subject, predicate and the hukm. The soul 
needs the nisba to pass a hukm, not that qadhiyya in its formation needs the nisba. 

e Hukm is an action of the human soul. When we say, “A is B,” our soul is active. This is 
not the case when we are just seeing something. It is fil ‘ilmi or mental perception, 
and it is not infi’al (passive, being acted upon). 

e What are the mechanics of hukm? Our soul receives an image of someone standing. 
Our soul analysis it and makes it Zayd and gayim. And then the soul stores this. 
When our soul wants to relay what it has found in the real world, it retrieves it 
from its archives. 

e If hukm was not an action of the soul, then qadhiyya cannot benefit from the 
judgement. 

e Does the soul have the ability to withhold judgement that “Zayd is standing.”? No. 
Even though this is an action of the soul, it seems that we don’t have any freedom 
to not make judgement. So it seems that knowledge is always making us munf il. 

e What is faith, or imaan? Does faith involve affirming something publicly? We can 


know something but not admit. 


11.8. DIVISION OF MEDIATED KNOWLEDGE INTO SELF-EVIDENT (BADIHI) AND 
SPECULATIVE (NAZARI) 


We learned that ‘lm husuli can be classified as tasdiq and tasawwur. Now we are going to 


classify it as badihi (or zaruri) or nazari. This makes 2x2, or 4, classifications. 
If tasawwur is badihi, it means that there is no need for mu’arrif, or definition using rasm 


or hadd. The concept of existence or light fall into this category. If tasawwur is nazari, we 


need a definition, either using hadd or rasm. Examples include concept of ruh, or the soul. 
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Tasdiq that is badihi does not need hujja, while nazari tasdiq needs a hujja. 


BADIHI 


There is no need for contemplation, or nazar or iqtisab. Sweetness is something that is 


self-evident and does not need to be defined, or definition becomes circular. 


Tasdiq badihi are things like “a machine is greater than its parts” or “al kullu ‘adam min 


al-juz’.” 


NAZARI 


We need igtisab or nazar to establish ‘ilm nazari. To understand humanity, we need to 
analyze. When we say that the sum of angles in a triangle is 180 degrees, that needs 
reflection. To make statements about the immateriality of the human soul, we need to 


reflect. 


We start with badihi and then proceed to nazari - this is called foundationalism. 


If nazari does not end with badihi, you will never be able to acquire knowledge, because 


everything would require argumentation. 

TASDIQ NAZARI 

In logic we learned that there are 6 types of badhiyat. The most powerful are the 
awwaliyat. Awwaliyat are those propositions where all we need to do is to conceive the 


mawdu’ and mahmul properly, and the hukm is self-evident. Things like “the sum is 


greater than parts” or “something cannot negate itself” are examples. 
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PRINCIPLE OF CONTRADICTION 


We have to first accept this principle before going to awwaliyat. In Arabic we say imtina’ 


ijtima’ al-naqizayn. This is a kind of gadhiyya munfasilatun haqiqa. 


This is the proposition that has to be accepted. Sophists do not accept this, because 
admitting this would mean that they would have to accept propositions. It is better not to 


argue or debate with them. 


Mathematics is a very useful science to help us avoid logical issues. ‘Allama Tabatabai 
used to travel in the afternoon heat to take lessons in mathematics. Some people might 
reject this principle because they are not trained in mathematics, logic - they are not 


capable of understanding burhan. 


Some others study western philosophy and end up becoming completely skeptical. They 
end up accepting contradictory positions because they cannot decide. They lose the 
capacity to make decisions! They start believing that sciences are all relative and that 
there is no absolute truth. With these people, we should start with badihi, which they 


cannot deny. 
Even if someone says that none of our understanding corresponds to reality - we cannot 
trust this statement either! ‘Allama Tabatabai says that if we take a logical position, we 


have to admit that humans have the ability to recover the truth. 


11.9. DIVISION OF MEDIATED KNOWLEDGE INTO HAQiQi AND I'TIBARi 
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We learn another classification of ‘ilm husuli, or conceptual knowledge. This classification 
is based on understanding whether the concepts can exist in the mind as well in the 


external world. 


If the concept is such that it exists with an external being or existence - it has its outcomes 
and effects - this is called haqiqi. Insaan is a concept that exists with external existence, 
with effects and has mental existence with no effects. Mahiya is such a concept which can 
exist mentally and externally. The opposite of this is ‘itibari. These are concepts that have 


to be always in the external world, or always in the mental world. 


HAQIQI 


These are concepts which sometimes exist with external existence, so its effects follow. 
Fire and ice have its effects. But in the mind, fire does not have heat, ice does not have 
coldness etc. Haqiqi are concepts that might really exist in the external world, although 
they may have not reached the state. This is also called mahiya, or ma’qulat al-’ula. These 


are the very first things we understand from the external world. 


‘ITIBARI 


‘Itibari is ma’qulat thaniya. This means that we have to do additional work - it could be 


either falsafi or mantaqi. 
Falsafi concepts are not like mahiya with jins, fas] etc., but can still be applied to external 
beings. Wujud’s real qualities like wahdat, filiyat are from this type. This cannot enter 


into conceptual knowledge - if they do, they are no longer able to retain their properties. 


There is a second type which cannot exist in the external world. For example, kulli can 


only be in the mind. Jins and nahw are also concepts that are ma’qulat thani. 
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CONCLUDING REMARKS 


Any concept that can be applied to both wajib al-wujud (God) and mumkin al-wujud 
(contingent beings), then it cannot be ma huwi. This is because wajib al-wujud does not 
have mahiya. The concept of wujud is applicable to both God and beings, and therefore 
wujud is not mahiya. We say God is alive and beings are alive - so its not mahiya. Any 


mafhum that is predicated on wajib and mumkin is not mahuwi. 


Mahiya can also be used in a more general sense - ma bihi shay huwa huwa - what makes 
a thing’s identity - then that can be used for God, and in this case, God’s mahiya is his 


wujud. 


There are also 10 makulat - these are 10 categories to explain mahiya - jauhar and 9 ‘arad. 
Any concept that is used as mahmul for more than one category, like haraka, then it is 
‘itibari. If it is not, then it would have to have 2 jins, or more than 2. We can find haraka in 
at least 4 categories! So haraka cannot be mafhum mahuwi. 

Mafahim ‘itibari has no definition, or hadd. Hadd explains something using its essential 


concepts. 


OTHER MEANINGS OF ‘ITIBARI 


It is used as an opposite to aseel (as in, asalat al-wujud). 


‘Itibari is also used for something that does not have independent existence. Relations 


only exist through the existence of the sides. 


11.10. SOME MISCELLANEOUS ISSUES 
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e In “lm husuli, the image of ma’lum is present for the ‘alim. This image is called 
ma’lum bil zaat. The actual external object is called m’alum bil ‘arad. 
e M’alum bil zaat is the image that is known by the knower. 


e Malum bil ‘arad is the external object that the image refers to. 


We already know that everything known is immaterial. We proved that our knowledge is 


simple, unchanging, undivided, and therefore is immaterial. 


We also proved that every intelligent being is also mujarrad. This is because m’aqul exists 


for the ‘aqil and therefore it must be also be immaterial. 

This also means that these concepts that are present for our nafs are more important in 
existence and higher in rank than the nafs! These concepts can take our nafs from 
potentiality to actuality. 

Even though the nafs in essence is mujarrad, in action it is material. 

These suwar or images, are immaterial (mujarrad) and are stronger than our nafs. Our 
nafs is aware of these images through ‘ilm huzuri. The external being of the image is 


inside us! The external image of what is being seen is outside of us. 


This also proves that something that is purely immaterial does not have conceptual 


knowledge because it does not have any connection with maaddi. 


11.11. EVERY IMMATERIAL BEING IS INTELLIGENT 
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‘Aql is mujarrad in its zaat and its fil. Nafs on the other hand is mujarrad in its zaat but 
needs substance for its fil. God cannot be considered mujarrad in these respects because 


here mujarrad is a type of jauhar. 


If something is immaterial in its essence (zaat), then its essence is unchanging. This being 
has no potential. Is this being present for itself, or absent for itself? It would be 


impossible for a mujarrad being to be absent to itself. 


‘Ilm huzuri is the presence of something for another thing (huzur al m’alul lada al ‘alim). 
Self-knowledge is a type of this and the most basic kind. Something that has maaddi, like 


a book, has no self-knowledge. 

What about knowledge of other things? 

If something is completely mujarrad, anything that can be potentially exist for it should 
already be existing. There is no waiting condition. In other words, if something is possible, 
it has to already exist for a mujarrad being. So every mujarrad is both ‘aqil and m’aqul. 
What about the human soul? Do we know everything? 

No. Our soul is not completely mujarrad, our zaat is mujarrad and therefore we have 
knowledge of our own zaat. But our nafs also interacts with our body and is dependent on 
it. When the soul becomes completely immaterial, after death, it obtains knowledge in a 


general sense of all ‘ulum (in an ijmali way). 


This argument is for substances that are immaterial. If there are accidents that are 


immaterial, this does not apply. This is because knowledge has to belong to a jauhar. 


11.12. IMMEDIATE KNOWLEDGE IS NOT LIMITED TO SELF-KNOWLEDGE 
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We learned that immaterial substances are present for themselves and they have ‘ilm 
huzuri of themselves. ‘Ilm Huzuri is not limited to knowledge of itself, but also actions 


etc. 


Can we have knowledge by presence of God? Peripatetics refused this could happen - 
they said that ‘ilm huzuri is only applicable to self-knowledge. Ishragiyun said that 


knowledge by presence also applies to its cause and its effects. 

How does this happen? 

According to Mulla Sadra, malul is closely dependent on its ‘illa, it has a raabit 
(relationship). Therefore if both cause and its effect are immaterial, they are completely 


present for each other. There is no partition between them. The cause is not far away 


from its effect, and vice versa. 
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CHAPTER 12: The Necessary Being, the Proofs of Its Existence, Its Attributes and 
Acts 


12.1. THE PROOFS OF ITS EXISTENCE 


There are many arguments in theology for the existence of God. Here we discuss 2 proofs. 


Proof I 


Based on reflection of existence or wujud. This proof is also called burhan siddigqin, or 


proof of the most veracious (truthful). 


The reality of wujud (as opposed to mafhum al-wujud) is aseel, and there is nothing other 
than the reality of existence. Anything other than that would be non-existence! We 


cannot have anything in addition to existence either. 

This reality of existence is sometimes in limited or finite beings. But if you think of being 
in its absolute sense, it cannot have anything other than wujud itself. The limited beings 
are an echo or reflection of this Absolute Being. 

Proof 2 

This is based on reflection on mahiyat or mumkinat. We learned that al-shayuma lam yajib, 
lam yujad - things do not come into existence until and unless there is a complete cause 


and it becomes necessary for that thing to exist. 


Mahiyat or mumkinat are wajib al-wujub bil ghair. Something else has to necessitate their 


existence - this is their cause. This cause could have other causes, and so on. Either we 
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accept that there is a final cause, or you end up with either (a) infinite regression, or (b) 
vicious circle. 


12.2. THE PROOF OF ITS UNITY 


The Qur’an places even more emphasis on the Unity of God than it does on the proof for 


the existence of God. Existence of God itself is self-evident, or badihi. 


Wahdaniya is more than wahda. Wahda simply means numerical one. When we say God 


is one, we mean that there is no possibility of a second, and that it has no parts. 

Proof I 

Wajib al-wujud is just being. It is Absolute Being. Anything that is absolute cannot be 
divided. Can you divide whiteness into smaller parts? You can only divide it if you add 
something to whiteness like paper, car etc. But absolute whiteness cannot be divided. On 
a map we have different countries, but there is only one map of the world! 

So multiplicity is actually called by limitedness, or lack of Absolute. 

If there is in fact a second Absolute Being, it will be identical to the first one. 

Proof 2 

Let’s assume that there 2 wajib al-wujud. 

They must be different in something, while being similar in other things. We know that 


they are similar in that they are both wajib al-wujuds, but there has to be SOME 


difference, otherwise they are identical. 
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What is the difference? This means that wajib al-wujud has to have at least 2 parts. 


Ist part is “same” and 2nd part is “difference.” 


Let’s say WI has (S, di) and W2 has (S, d2). Now what is the relationship between S and 
di? Did S cause dı, or did di cause S? If S caused dı, then it means that S is the wajib 
al-wujud, not the whole thing! In fact, this is one of the important point - wajib al-wujud is 


SIMPLE, or in arabic baseet. Wajib al-wujud cannot be composite, or murakkab. 


If you have 2 parts within wajib al-wujud, this means that in order for wajib al-wujud to 
be present, you need both parts! It cannot come into existence until both are present. This 


is illogical because we said that the whole thing is Necessary Being. 


Another way of looking at this is saying that if Necessary Being requires both parts to be 


present, it means that the Necessary Being has needs! Again, this is illogical. 


Can there be 2 wajib al-wujud that are both simple and COMPLETELY different (100%) in 


their mahiya, but with one secondary concept of wajib al-wujud? 
We cannot extract a common concept from 2 things that have nothing at all in common. 
This is impossible. At a very minimum, it does not make sense to apply the same word to 


define them! It is also problematic because this means wajib al-wujud has mahiya. 


12.3. THE NECESSARY BEING IS THE SOURCE OF EVERY BEING AND EVERY 
EXISTENTIAL PERFECTION 


We will study that God brings everything good and everything bad. We don’t believe in 


dualism - everything comes from God. 
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Every being, other than God, is contingent. Wajib bil-zaat is exclusive to God. Every 
contingent has a mahiya that has an equal relationship to existence and non-existence. 


This mahiya needs a cause which makes the contingent necessary. 


If the immediate cause is wajib bil-ghair, it ultimately depends on wajib al-wujud 


bil-zaat. 
So every being is an emanation of the Necessary Being. There is no other source! 
Every contingent being is existentially poor - as the Qur’an indicates. In the boundaries of 


their essence, they all belong to the Necessary Being. So all the mumkinat are wujudaatun 


rabitatun, they have no independence in their beginning (huduth) or in their continuity 


(baga). 

God keeps giving us existence at every instance. 

This proves that the wajib al-wujud is the only provider of existence. Whatever we have 
and we are, all comes finally from God. All the effects (athar) and the relations come from 
God too. 


THE CONCEPT OF OWNERSHIP 


God is al-malik. Ownership of God is different from our concept of ownership. He is also 


mudabbir al-amr - He manages everything too! 


FINAL REMARKS 


Thanawiya are dualists who believed in good and bad with separate sources. Zoroastrians 


belong to this category. 
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Plato rejected this idea. He said that wujud is always good and sharr is a negation, or 


non-existence. Because sharr does not exist, it does not need a cause to exist either! 

Why is sharr non-existent? 

We know that murder is bad, but what is really bad? Is it the power of the murderer? No. 
It is the death that is bad. It is not the sharpness of the knife or the quality of cutting, 
which is a perfection. It is not the softness of the victim’s neck, that is also a source of 
perfection. The fact that our tissues are severed by a blow is not bad either - this is a 


perfection of the human body. 


Nothing is bad except that the life of the victim ceases to exist. So bad is something 


relative, it means something good has stopped. 

Aristotle mentioned 5 possibilities: absolute good, absolute bad, equally good and bad, to 
be more good, and more bad. Absolute goodness exists like the ‘uqul mujarrada (this is 
not referring to human ‘aql). Goodness in majority is also present in material things - 
when we look at the general system of the world, there is more goodness than badness. 

If goodness and badness are equal, God will not prefer the existence of such a thing! 


Things that are majority bad or completely bad cannot exist. 


12.4. THE ATTRIBUTES OF THE NECESSARY BEING AND THE MEANING OF THEIR 
ATTRIBUTION 


What does it mean to describe God? 
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Qualities of wajib al-wujud are divided into 2 things: 


I. Qualities of Essence 
a. You don’t need to suppose anything other than wajib itself, for example, we 
don’t need to suppose a creation of wajib. 
b. Inits affirmation, essence of God, which is transcendent, is enough. 
c. This is not the case when we think of qualifies of action, which require an 
object that is acted upon. 
d. Examples are: knowledge of Himself, His life. 
2. Qualities of Action 
a. Here we need to consider something other than wajib al-wujud. These are 
action oriented qualities and require the objected that is acted upon. 
b. There are many qualities of action. These qualities are OUTSIDE the essence of God. 
c. Example are: al-khaliq, al-ihya. 
d. It is important to note that such actions do not change God, it only changes 
the relationship between us and God. If God gives us rizq, He does not 


become poorer. 


QUALITIES OF ESSENCE 


We learned that God grants everything, good or bad. 


We also learned that something that grants existence to something must have all the 


perfections of that thing at a higher level. If something gives knowledge, it must have 


knowledge at a higher level etc. 


God has an ittisafun ma. He has a characterization with the qualities of perfection. 


Whatever we have, He has the perfection of it. 
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Qualities are divided into affirmative (thubuthiya) and negative (salbiya). Affirmative 


qualities are things like knowledge (He is ‘alim, He is qadir). 


Salibiya are imperfections and matters of deficiency, and He does not have them. Negating 
deficiency is to affirm His perfection. We say God is not jahil, because He is ‘alim. 
Similarly, He is not aajiz (incompetent), He is qadir. He is not jauhar (which is a type of 


mahiya). 


THUBUTHIYA 


Sifat thubuthiya are divided into those that are (a) real (haqiqi), and (b) those that are 
relational (idafi). For example, qudra has qadir and maqdur. ‘Ilm has ‘alim and m’alum. When 
‘alim is used for the essence of God, it is haqiqi. When it is used as siffat f'ili, then it is 


relational (idafi). 

Hayy is mahza, or simple, does not have an object that is acted upon. Haqiqi zaat izafa 
means it is relational. When we say God is knowledgeable about other things, this is 
relational. 

But qadiriyya or ‘alimiyaa is completely relational. 

‘Alim and ‘alimiyya are different. ‘Alim means knowledgeable. But ‘alimiyya is ‘to be 
knowledge’ - this is something you abstract from relations. ‘Alimiyya does not exist on its 


own. 


ARE QUALITIES OF GOD ADDITIONAL, SEPARATE FROM HIS ESSENCE? 
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In Nahj al-Balagha we learn that ‘kamal al-ikhlas la nafiyu al-sifaat’ - the perfection of 


Unity is the negation of attributes. 


This refers to attributes that are additional. For example, humans have knowledge, but 


this knowledge is additional to us. But God’s knowledge is not different from His essence. 


It is clear that relational qualities like ‘alimiyya, qadiriyya - are ‘itibari (mental 


constructs) are abstracted and additive. 


Let’s focus on sifat haqiqi, like hayy. When we say God is ‘alim bil ghaib or hayy, what is 


the relationship between these qualities and God? 


Mutakallimin and philosophers differ here. 


One opinion is that these are the same as His transcendent essence. This is the view of 


philosophers. 


A second opinion is that these are additional (outside) to His essence, but necessary. They 


are eternal. This is from the Asharis. 


The third opinion, of the Karamiya, is that they are additional to His essence, but not 


eternal. How can siffat of God be hadith?! 

The fourth opinion, of Mu’tazili, is that the action which is issued from God is the action 
of someone who has that quality. For example, when we say that God is ‘alim, His actions 
are congruent with someone who is ‘alim. So they relate essence to actions. The Mu’tazilis 


are afraid to say that God has additional qualities! 


PHILOSOPHER VIEW 
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‘Allama Tabatabai says that the first opinion is the right one, the philosopher view. We 
learned that His essence is the source and origin of every perfectional being, every 
existential perfection. Can He lack them? No. The giver of knowledge cannot lack 
knowledge! In His essence, all perfections exist. This is what we call ‘ayniyya - to be 


identical with these qualities. 


So all the qualities of God are identical with His essence. They are not separate from His 


essence. They are also not separate from each other. 


The result is that existentially we only have One Thing. Knowledge of God, Power of God, 


Life of God, Will of God, Essence of God, are all one. The differences are in the concepts. 


Asharis have tried to say that what gives existence to things is not the essence of God, but 
the will of God. ‘Allama says that this statement has no meaning. What do we mean by 
His will, or irada? Is the irada an essential quality, if so it is identical to His essence. If 
irada is siffat al-fil, then there must be an action. If action precedes this, then irada must 


precede itself, which is impossible. 


ASHA’RI VIEW 


Knowledge, power and will of God are not in their essence, but outside and additional to 


it. However they are also eternal. 


The additional qualities according to their counting are hayat, qudra, ‘ilm, sam’, baSar, irada, 
kalam (7). Philosophers object to this. They ask: are they effects or not, are they caused or 
uncaused? If they are uncaused and they exist by themselves, then this would imply that 


there would be 8 wajib al-wujud. 
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If they are caused, then what is the cause? Are they caused by the essence of the wajib 
al-wujud, or something else? If it was the essence that causes this, how can an essence 
that lacked the knowledge create knowledge? If it was another cause, then this would 


become a secondary wajib al-wujud! 

KARAMIYYA 

They were similar to Ash’ari, but they said that the qualities are created. 

This creates the issue that God didn’t have these qualities beforehand, and therefore 
makes Him subject to change. Moreover, this means that He has potentiality, not 


complete actuality. 


It also implies that He has potentiality and actuality - which makes Him compound, 


which is an impossibility for wajib al-wujud. 


It also means that the essence of God would be void of the perfections of knowledge, 


power etc. This is also an impossibility. 


MU’TAZILITES 


They tried to avoid this problem by saying “God acts like someone who has knowledge, 


someone who has power etc.” 


The implication of this is that the essence of God is actually empty of these qualities, He 
just acts like them. But no perfection and existence can be separate from God. How can we 
say that God does not have knowledge? Yes, it is difficult to define God’s knowledge, but 


the solution is not to say that God does not have knowledge! 
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12.5. GOD’s KNOWLEDGE 


We have already talked about knowledge in different places (wujud zahni, in Section 11). 


We have already established that everything immaterial has self-knowledge (‘ilm bi-zaat, 


‘ilm huzuri). This is the knowledge of God about Himself. 


God also has another ‘ilm huzuri - this is knowledge of God about His creatures. Here we 
have to understand the relationship between cause (‘illa) and its effects (ma’lul). Your 


mental image is your ma’lul, and it cannot exist independently without you! 


God actually has 2 types of knowledge about His creatures: after He creates them, they are 
existentially present for Him. Even before He creates them, He is aware of them in His 


essence, but this is an ‘ilm ijmali. 


His essence is Absolute Being (sirf al-wujud), with no limits - no being and no existential 


perfection cannot be outside of Him. 


In the essence of God, there are no details separate from each other. His knowledge, 
power and will are not distinct from each other. He is basit, so there is no chance for 
things to be distinct. Rather, they are known to him in a holistic way, but in fi ayn 
al-kashf al-tafsili - He knows all the details! So it is one knowledge, but all the details are known 


to Him. 


Then there’s the knowledge of the creates because they are present for Him - creatures 
being effects of God. They are all dependent on God. They are all present with their beings 
for God. So He also knows them at the levels of their existence. Some of them that are 


mujarrad are present for God by themselves. 
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How are material things present for God? Every material thing has an immaterial 


representation that God is aware. For e.g., the image in ‘aql fa’al. 


It is established that God has knowledge by presence of (a) His essence, (b) ‘ilm huzuri tafsiliyan bil 
ashya bil martaba al-zaat, He knows things at the level of His essence, before creating them - this is 
also part of His essence (c) ‘ilm huzuri tafsiliyan bil ashya bil martaba al-ashya - this is outside 


the presence of God. 


If God knows us, He also knows what we know! He knows what is in our minds. 


MEANING OF SAMI’ and BASIR 


Do sami’ and basir mean that God hears and sees like us? Is it enough to just say ‘He 
knows’? If it is the same as knowledge, why does the Qur’an have a special word for 


these? 


Even when we say that God has knowledge of what is said, it does not mean that He only 
has the transcript, or a report. His knowledge is more than that! In fact, the least we can 


say is that God has the knowledge of someone who is hearing and seeing. 


Someone who sees me in black and white versus someone who sees me in color, versus 
someone who sees me in 3D - they all have different grades of knowledge. He in fact 
knows more about what we say that we do ourselves! Qur’an 8:24 says ‘yahulu bayna 


al-mari’ wa galbihi’ (He intervenes between a man and his heart). 
‘Alim refers to all kinds of knowledge, general and particular knowledge. Khabeer normally 


refers to detailed knowledge. Latif refers to knowing the subtleties or insight, which is 


different from knowing the details. 
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Different Opinions on the Knowledge of God 


1. God has knowledge of His essence, but not of His effects (creatures). Why did they 


take this odd view? Their reasoning was: God is eternal (azali), but His creatures 


are not eternal, so His knowledge of these would also not be eternal. So they said 


that God has knowledge of His essence. 


a. 


But God can have knowledge of His effects even though it has not been 


created. 


2. Mu’tazili 


a. 


3. Sufis 


4. Plato 


Quiddities, even when they don’t exist, have some kind of real thubut 
(thubut ‘ayni). Some people tried to define thubut as something between 
wujud and ‘adm. For example, dinosaur is a mahiyya which may have 
thubut, without existence. Thubut is a very hard concept for us to 
distinguish from wujud - in fact, there is no difference at all! 


But ma’dumat has no reality! So the view of the mu’tazili is wrong. 


They considered that al-mahiyyat al-mumkinah have a kind of thubut 
which is scientific, or ‘ilmi. 
However, according to asalat al-wujud, mahiya has no thubut before its 


ijad. 


Everything that exists in the world has an immaterial, eternal archetype. 
According to Plato, the knowledge of God is through these mujarrad 
archetypes (muthul). 

For example, there is an archetype for water. This means that anything that 
exists in any water in existence must also be in the archetype, in perfection. 
This means that God’s detailed knowledge of things is the same as the 


immaterial, mujarrad archetypes. 
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c. Even if we accept this view, means that God has no knowledge in His 
essence! It only explains how he knows things at the level of these things. 
5. Suhrawardi 
a. They had the idea that all things, anything that is created, material or 
immaterial - are present with their existence for God. This is the detailed 
knowledge of God. 
b. So the knowledge of God is the things themselves! 
c. Again this means that the zaat of God has no knowledge! 
d. The other issue is that knowledge is not changeable, so a thing like wood 
cannot be knowledge. 
6. God knows the first ‘aql (intellect) because this ‘aql is present to God. Anything 
else that God knows is through this intellect. 
7. View of some philosophers 
a. They say that the essence of God is knowledge and it has detailed, or tafsili, 
knowledge of the first created thing (first malul) and only ijmali knowledge 
of other things. The first created has tafsili knowledge about the second 
created, and ijmali about the rest, and so on and so forth. 
b. This has the problem that God in His essence does not know His creatures. 
8. Porphyry 
a. Knowledge of God happens when He unites (ittihad) with the known (‘uqul). 
b. This view is only sufficient in explaining how knowledge happens (through 
ittihad). This view says that it is not an accident (‘arad). But this does not 
explain how God has detailed knowledge of things before their creation. 
9. View of later scholars 
a. God’s knowledge of His essence provides Him with an ijmali knowledge of 
things, so not in a detailed way. His knowledge of things in detail happens 
after they exist. This is because you can only know something in detail after 


it exists. 
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b. Allama Tabatabai says that this view makes sense if it includes the idea of 

kashf tafsili in His essence. 
10. View of Peripatetics 

a. The knowledge of God about things like water, stone etc., is knowledge 
before they are created. 

b. How does God know something when they don’t exist? This is because of 
presence of their mahiyyat in the presence of God. These mahiyat are present 
in the same structure as their existence, just empty of existence (like a cast). 
This does not happen through mixing with God. Rather they are present for 
God in the same way as mental existence, but in ghayr mutaghayyur 
(without change). This is something akin to fa’il inayyiyun - it happens right 
after its conception. According to them, God has these images, and these 
images are present for God - which means God has ‘im husuli, before 
creation. 

c. This has a problem that it means that God does not have knowledge in His 
essence, except through images. This means that God becomes compound. 
Also God has no potentiality or materiality, so ‘ilm husuli does not apply! 
In the last section we learned that something which is in essence and action 
mujarrad cannot have ‘ilm husuli. ‘Ilm husuli can only happen for nafs. 

d. Also, we are saying that there is mental existence without their being a 
corresponding external existence. This means that we are making this 
mental existence a kind of wujud zehni. And in this way, this is like the 


view of Plato! 


We can therefore say that, before creating, at the level of God - God knows Himself, He 
knows whatever He is going to do, but not as different pieces. It is one knowledge that 
covers everything. When He creates mujarradat, they are present for Him. But these 


mujarradat, if they knowledge of maadiyat, that knowledge is also present for Him. 
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12.6. THE ATTRIBUTE OF POWER 


Knowledge is such an important that it might be the most important aspect of God. Even 
power, life goes back to knowledge! In lahw al-mahfuz there is everything! It is a 


manifestation of the level of knowledge of God. 


What is power? God’s power is different from the force of an engine. Here we mean the 
ability to do something with understanding. Or the agent or doer should be able to do 
something if they decided to do it. 


All contingent beings end in God. God’s power includes everything - everything is 
created by Him. Contingent beings need wajib al-wujud bi-zaat. All mumkinat come from 


this wajib al-wujud. It is the maSdar. 


The qualities of God are the same as His essence. His knowledge is the same as His essence 


- and that is where His actions originate from. So His qudra are the same as His essence. 


There is a Mu'tizili objection: does His power include human voluntary action? Aren’t we 
doing them, aren’t we the maSdar for our actions? In other words, He has entrusted this 
power to us (this is the idea of tafweeD). If we say that voluntary actions of humans are 
created by humans themselves - because they depend on our choices or will. If humans 
want to do something, they do it! If they were created by God and under His power, then 
humans would be mujbaran (forced). So in summary, according to this objection, God’s 


qudra or power does not include human actions. TafweeD is the idea of mu’tizilites. 


What is the response? Our free-will is under His power. It is only part of ‘illa al-taama, 
maybe the last part. In other words, when humans decide to do something, God does the act! For 
example, if a human decided to go home, God knows that. Remember that ma’lum comes 


before the ‘ilm. For example, we know that the sun is going to rise from the east 
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tomorrow - but this does not mean that the sun will rise tomorrow. So knowledge of God 


does not affect our behavior. 


The meaning of an action being voluntary is not that its relationship to existence / 
non-existence is equal until the point that it is created. It has to become zaruri at one 
point! Our decision to do it is followed by God making it necessary, and then the act 


comes into being. 


The normal tafsir of wa makaruu wa makara-Allah wa Allahu khair al-maakirin (8:43). is that 
there are 2 agents, A and B are trying to kill each other and A happens to be more 
powerful, so A’s will triumphs and he kills B. But in reality, in this case, A makes B kill 
himself! Pharaoh shot at himself! So an act has to happen when the illa al-taama 


happens. Our will is illa al-naaqiS. 


There is another proof for the all-inclusive power of God. 


Mulla Sadra’s idea is that ma’lul is nothing other than the rabt (relation) and reliance on 
the ‘illa. If humans are ma’lul for God and we are dependent on Him, how can our actions 
not be dependent on Him? No dependent existence unless it depends on something 


independent that gives it subsistence - you reach mustakil bi-zaat. 


But there’s an objection: does this mean that even our voluntary actions are forced or 
predestined? Are we majbur? Khayyam says in a poem ‘my drinking of khamr was 
known to God from azal - I’m drinking so that His knowledge does not become jahl!’ We 
say that because He knows, it becomes zaruri, otherwise His knowledge is ignorant 


(subhanahu wa ta’ala). 


Neither of these objections are valid. 
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Humans are part of the complete cause. His will follows our will. In irada takwini, God’s 
will follows our will (in some circumstances). We are mukhtar. His will is that humans can 
do what we want with our free-will. He does have irada tashri’ (legislative will). You can 
give a child money and tell him not to shop for bad things - whether he buys good or bad 
is the child’s decision. 


Sometimes when Allah has a master plan, it happens, but it includes our free will. 


But what about His knowledge? He has eternal knowledge. We also said that ma’ lul 
shapes the knowledge. Knowledge cannot ma’lum from its reality. His knowledge is about 
this action happening with free-will. Humans are able to do it, or not do it. If ma’lum is 


ikhtiyari, ‘ilm has to include the ikhtiyar as well. 


12.7. THE ATTRIBUTE OF LIFE 


What does it mean to be living? In the Qur'an, one of the qualities of God is 'The Living' or 
‘al-Hayy.' The Qur'an emphasizes this as a very important quality. It comes after tawhid 
in places like 'Allahu la ilaha illahu al-Hayy al-Qayyum.' Sometimes it comes before 


tawhid ‘huwa al-Hayy la ilaha illahu.' 


If God is dead or sleeping, then we have a problem. Even if He is sleepy, we have a 
problem because things can go wrong in the world. So the life of God is important. In dua' 


jaushan kabir one passage is all about life. 


Theologians and philosophers have to explain what the life of God means. Surely it isn't 
physical life - reproduction, eating, breathing etc. These signs of life in humans are not 
available for God because these are signs of deficiency. So to understand God's life we 
have to get to the core of what it means to be alive! We did the same thing when we talk 


about God's other attributes like power (not muscular) or knowledge. 
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As a principle, we have to evaluate whether the concept or attribute in essence is a matter 
of limitation, or in essence is unlimited, but has some surrounding which are limiting. 
For example, we cannot say that God sleeps, because the essence has an issue. But if we 


say that God has knowledge, the essence is fine because knowledge is a positive attribute. 


Life as such is a concept that shows perfection - as opposed to sleeping or dying. But we 
have to be careful to remove those things about life that are limiting, such as eating, 


drinking and breathing. 


What is the core meaning of life? 


Theologians and philosophers have mentioned 2 major components. These are not things 
you can compromise on. One is knowledge, a kind of awareness or consciousness. The 
second is power. Power here refers to the ability to do something with understanding - 
unlike an engine which can do things, but has no qudra, due to the lack of understanding 
and awareness. So power itself reduces to knowledge. You can say that life is a kind of 


knowledge! 


In Islam, knowledge is the most important quality of God. 


Idrak is perception and understanding. Fa'al is the ability to act. Life is the origin or 
principle for understanding and acting. If we are uncomfortable saying that it is the 
source, we can at least state that life always comes with, or requires, knowledge and 


power. 


When we have life, we can say that we are alive. This is true, even if we know that 
knowledge and power are lacking in our essence (we can acquire it). But what about wajib 
al-wujud, who has knowledge and power in His essence? We can say that He is alive in 


His essence. 
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We can say for God that He is hayy as well as hayat (life). 


Who gave us knowledge? The one who gives existence (mufid al-wujud) and everything 
we have comes from there. Allah grants life to every living being - so He cannot lack it! 


But when He grants life to beings, He does not lose any part of His life. 


ADDITIONAL REMARKS 


In addition to knowledge and power, but also will. All levels of life have these 3 - but as 
you go higher, these become perfect. When you reach plants, you wonder whether they 
have knowledge or will. The reality is that they do have it - but at a lower level. Every live 


being wants to protect itself - self-protection is a quality of life. 


In the Qur’an we read ‘la yamutu fiha wa la yahya.’ This refers to those who are in hell - 
they are not dead. If they are dead would have no understanding of his punishment. But 


they wish they are dead! 


So they have knowledge. But the Qur'an says that there in a state whether they are 
neither dead nor alive. They understand but they cannot do anything to help themselves. 


They lack power completely. They are almost dead. 


Disadvantage of death is that you cannot do anything to protect yourself. Disadvantage of 


life is that you feel pain. Those in hell have both! 
So they have knowledge. But the Qur'an says that there in a state whether they are 


neither dead nor alive. They understand but they cannot do anything to help themselves. 


They lack power completely. They are almost dead. 
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Disadvantage of death is that you cannot do anything to protect yourself. Disadvantage of 


life is that you feel pain. Those in hell have both! 


Inna al-dar al-akhira la hiya hayawan (29:64). Heaven is the opposite, it is full of life. It is 
difficult to imagine, but when you smell a flower in paradise, the flower welcomes you 


with understanding. It is not a dead thing. Everything shows appreciation. 


You also have irada in heaven (‘lahum ma yasha'un’). Whatever you want you have in 
heaven! When we read 'yufajjirunaha tafjira' - in dunya you have to go near a spring and 
enjoy it, but in heaven you don't need to go to a spring. When you want a spring, it comes 


to you! 


So life in heaven is very strong. But because they are rational they don't do bad things or 


impossible things. 


12.8. THE ATTRIBUTES OF WILL AND SPEECH 


Irada refers to the knowledge of God of al-nizam al-aslah - the best, most beneficial 


system. 


In Divine Justice we learned that the physical word is not perfect, but it is the best world 
within the parameters. If this world was perfect, it was not perfect for the purpose. If you 


want to train commandos, you cannot host them in a 5-star hotel! 
God knows the best system, and that is His will. For humans, we need to figure out the 


best system, then our desire towards it increases, then it propels us into action - there are 


many steps. In God there are no such steps. 
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We said that sam'a is the 'ilm bi masmua' and basar is the 'ilm of that which can be seen. 


In the same way, irada is the knowledge of God - so it is part of His essence. 
What about speech? 


Kalam in conventional sense refers to the use of words to indicate meanings. Words are a 
kind of indicator - it is a kind of dalala. We give meanings into these sounds and terms. 
For God we don't mean this - He does not have a mouth and throat and vocal chords. We 


have to expand the meaning of speech. 


When there's smoke, there is an indication of fire. Or an 'alim speaks to us through words, 
books or sometimes through behavior and deeds. So we don't need to speak to 


communicate. Any ma'lul is an indicator of its ‘illa. 


In the Qur'an we read: ‘law kana al-bahr midadan li kalimati rabbi.' All the hierarchy of 
creatures speak about Him. Those that are higher in rank speaks more important things. 


Jesus is called 'kalimatan minhu.' 
Words express the meanings inside of us. It unveils our hidden emotions. 


Lafz does not have any existential meaning - the word 'ma' (water) could mean something 


else in another language. It is just conventional (‘itibari). 


Tabatabai says that irada and kalam can be taken as qualities of action. We don't have to 
reduce the meanings of kalam and irada into knowledge and power. What has been 
attributed to God in the Qur'an and sunnah (that God has knowledge and will) does not 
refer to a quality of His essence. It refers to a quality of action - this is why it can have 


attributes of time etc. 
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Another objection is this. We say nothing happens until it becomes wajib (bil-ghayr). This 
means that action of God is zaruri, or that He is forced to do it. He is then majbur. The 


answer is that God is not forced by His action. It it necessitated by His will! 


Wujub is abstracted from existence - we look at existence and say that it must have been 


necessitated. Wujud and wujud both come from ‘illa. 


12.9. THE DIVINE ACT AND ITS DIVISIONS 


Actions of God can be categorized in many ways. 


We can think of the 3 realms that God has created - ‘alam al-'uqul, 'alam al-mithal or 


barzakhi (does not have essence of maada, but has its athaar) and ‘alam al-maada. 


By action here we are not referring to the process of doing, but rather what is done by 


God. 


Actions can be classified as: 


a. Mujarrad or maadi. 


b. Thabit or sayyal. 
‘Alam al 'aq] is free of matter. ‘Alam al mithal has no matter in it, but it has the effects, or 
athar of matter - like dimensions, shape etc. In this mithali realm, we have things that 


have the appearance or manifestations of matter. 


When you have different images, it is not that the image changes itself. You can have an 


image of someone has a baby, adult etc - each image is the same even if you have new 
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images. There is no change of image, but there is the image of change! This is because 'ilm 


is mujarrad and is complete actuality. 


In ‘alam al-maada the essences are with matter. They go through change. 


So this is a hierarchy of existence and there is a taqgaddum and ta'akhur operative here. 


Complete actuality has stronger wujud that something that has quwa. In ‘alam al-'aq], 


there is no quwa in the sense of potentiality. 


The realm of 'aql has fewer limits and is more inclusive and expanded than ‘alam 


al-mithal. 


When existence is stronger, it has a higher rank in this hierarchy. 


It is therefore clear that this hierarchy is the chain of causality. 'Aql is the ‘illa al-mufid 


for ‘alam al-mithal and in turn ‘alam al-mithal is the 'illa al-mufid for ‘alam al-maada. 


12.10. THE IMMATERIAL INTELLECTS AND THE POSSIBLE MANNER OF THEIR 
MULTIPLICITY 


We learn about ‘alam al-'uqul in this chapter. 


Here we are discussing intellect as a separate, immaterial being - as opposed to intellect 


available to humans. 'Aql is the highest type of jawhar. 


How can multiplicity happen in this realm? 
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Mahiya can only have kathra when there is maada. So why do you have multiple human 
beings? This is because humans can take different shapes and forms. This is only possible 


when you have maada that accept all these possibilities. 


Can this happen in 'uqul? They don't have any maada. 


We now want to prove that 'uqul cannot have kathra. Any mahiya that has kathra - it is 
either in its whole essence (zaat), or some of it ('arad aam), or outside the essence (‘arad 


khaas). 


Imkaan is outside the essence of mahiya, but it is laazim. 


Kathra is either inside of something (zaati) or outside (‘aradi). If the essence itself has 
kathra - then this means that if it comes to existence, it has to come out as multiple. 


Nothing will happen! You could never have that mahiya. 


Consider that the kathra is ‘aradi, accidental. Is it laazim or mufariq? Is it laazim like 
imkaan. This means that every single one has to be many. If it is mufariq (kharij), then it 
is maada and has potentiality. But if the multiplicity is coming from outside it implies 


matter, this means that mujarradat cannot have multiplicity. 


Now there is one way to think about how we can have one ‘aq! mufarigq that is different 
from another. How? We know that nafs of humans is mujarrad zaatan and maadiyatun 
filan. It is not completely bi'l fil - it accepts changes through acquisition of knowledge 
etc. When the human soul gradually actualizing its potentials, then it might be possible to 
become fully actual. Most philosophers say that in heaven there is no time, so souls are 


fully actualized in heaven. 
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If a human soul reaches the level of 'uqul, then angels don't have kathra. If humans grow 


to the level of 'uqul, we become mujarrad and can enable kathra in that level! 


If we angels are 'uqul - how is it possible for Mika’'el, Gibr'ael etc? Are they like rose 
flower and sunflower? If so, how is this possible? If there is kathra in mujarradat, you can 


only have one instance of every naw. 

This can be conceived in 2 ways. 

a. Vertical. Different, but one on top of another in hierarchy. With the one above being 
the ‘illa for the one below. 

b. Horizontal. There is no cause-effect relationship. They have another cause on top of 
them. 

12.11. THE VERTICAL INTELLECTS AND THE FIRST OF THEM 


God does not enter into this discussion. We are talking about what is under Him. 


Under God you cannot have multiplicity below Him directly. Why is this? Because of 


qai'da al-wahid: al-wahidu la yasduru ‘anh illa al-wahid. 


So the first thing created by God is one. This is the most perfect contingent being. It has 


every perfection in the world of creation - but from God. 
There is a poem from Farsi based on the hadith that "awwal ma khalaga Allahu (al 'aql) 


(noor al-nabi)." Betweeh ahad and ahmad there is one meem. The whole world is hidden 


in this. Because ahmad exemplifies ahad. 
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This first creature can create more than one, because it is not as simple (basit) as God. It 


has wujud and mahiya! So already there is a kind of multiplicity. 


Peripatetics believed in 10 levels of intellect you reach sufficient levels of multiplicity to 
create the entire universe. It is difficult to prove that there is only 10, but the gradient is 


something we can appreciate. 


The first issuance from God is 'aqlun wahid. This one 'aql in its one dilli (shadowy) being 


is reflecting one wujud that Allah has. It's the best shadow of God! 


The first khalq awwal comes before anything else or in the sense of being higher. 


Anything else is created as a result of this khalq awwal. 


So this is a middle cause between God and other things that are created by God. Are we 
limiting the power of God by saying this? No He has power over everything. But 
philosophically speaking, certain things are impossible. God's power does not belong to 
muhalaat (impossibilities) not because of lack of God's power, but because of the 
limitations of existence. He cannot make "2 + 2 = 5" because of the limitations of 2. God 


cannot "make A and notA the same" because of A's limited existence. 
There is no tahdid (linked) or narrowing of God's absolute power. 
The first intellect is single, simple. But it has imkaan, so it must have mahiya. Mahiya is 


iitibari (not primordial, or aseel). So now we have 2 things - wujud (aseel) and mahiya 


(itibari). This is enough to start multiplicity. 
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The subject of contingency is mahiya. 


Can we explain all the multiplicity we see with this? No. We need more layers of 
intellects - although we have no way of determining the number. The Io intellects of the 


peripatetics is a rough sketch of these layers of multiplicity. 


12.12. THE HORIZONTAL INTELLECTS 


These are intellects that don't have a causal relationship to each other, but have a 


common higher cause. 


The ishraqiyyun have proven the existence of horizontal intellects. They say there is a 
perfect horse that is intellect, a perfect donkey that is also an intellect etc. All these 
intellects are created by another intellect. It is like the Platonic ‘idea of ideas.' They are 


called 'rab al-naw'" (pl. arbab al-anwa’). 


Peripatetics denied this Platonic idea of rab al-naw’. They explained things that happen 
in each naw' due to surah al-naw’iya. If all horses are one way, it isn't because of the 
presence of an intellect - rather it is because of the sura (which is one type of jawhar), this 


form lends commonness. 


Even among the emanationists, there were differences of opinion. The best opinion is 
this: there is an immaterial individual who is above every member of the species and has 
every perfection possible for that species. Some people refer to the qur'anic verse about 
‘In min shayyin ‘aindana khazainuhu wa ma nunazziluhu illa bi gadarin ma'lum.' But the 
qur'anic idea is different - we don't say that the qur'an refers to a perfect horse! This 
perfect horse according to emanationists takes care of every member of the species with 


the help of its sura (form). 
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Arguments of Emanationists 


a. If you look at different beings - animals, plants, non-living beings etc., they have lots of 
athaar and characteristics. They have the quwa to grow, reproduce etc. How can all this 
happen? Who is taking care of this? Are they all managed in the universe of tabi'i? The 
faculties these brings are not capable of creating the complexity we see. They argue that 


the intellect does this. 


But ‘Allama says that every type of being has al-sura al-naw'iya. For e.g., humans have 
natiq, which is our sura al-naw’iya. (Note that sura /fas] and jins / maada are similar 
except that sura and maada cannot be predicated on each other.) Anything humans have 
is because of this sura. Who is the mufid, or granter, of sura al-naw'iya? This could be 'aql 


fa'al or the Active Intellect. We don't need these intermediate horizontal intellects. 


b. These species in the material world - in each type, there is an internal system that does 
not change. There is something that isn't changing in horses. They cannot be by accident. 
So there must be real causes for this eternal and continuous process and system. It is not 
ittefaqi. These real causes are jawahir mujarrada (immaterial substances) that create 
these types of beings and take care of managing their affairs. Shaikh al-Ishraq says that 
for every type of being, there is an ideal (mithal) that is perfect and manages the affairs 


and system of each individual. 


‘Allama says that every athaar of the individual comes from the sura al-nawiiya and this 


is ultimately granted by 'Aq] Fa'al. 
How do you prove that there is jawhar? We don't see jawhar - our senses don't perceive 


substances. John Locke and others like him said that they accept ‘substance’ as a fard 


laazim (supposition). Through empiricism, you cannot prove this - and then David Hume 
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went further that it does not exist at all! According to Hume, only accidents exist. But 


muslim philosophers hold that accidents cannot exist without the substance. 


c. Philosophers have another rule called imkaan al-ashraf (the more honorable 
possibility). They mean that when you have a hierarchy beings and each of them has a 
certain level of perfection, you cannot have jumps. If you have a waterfall, the water has 


to climb down gradually. 


Emanationists use this qa'ida and say that we have all these anwai' like horses, humans 
etc. You cannot deny that a horse that is perfect is higher than higher realities like 'aql 


awwal. So they say that a perfect horse must exist! 


But this is incorrect. It is true that all the levels must be available, but it is not upto us to 
decide how many things have to be present horizontally. Even peripatetics have multiple 


levels and then ‘alam al-mithal and then ‘alam al-tabi'ya. 


You can have something that has the perfection of a human being without being a 
human! The argument depends on the assumption that akhas and ashraf must be from 
the same mahiya - when the lowest exist in a mahiya, a higher has to exist from the same 


mahiya! But this is an assumption that does not need to be true. 


Consider 'ilm husuli and ‘ilm huzuri. Ilm husuli is huzur surat al ma'lum lada al ‘alim. 
‘Ilm huzuri is huzur al ma'lum lada al ‘alim. Now ‘ilm husuli is an image, which is kayf 
nafsani (a psychic accident). But 'ilm huzuri is not 'arad - it is the existence of the ma'lum 
for the 'alim. When you are aware of your anger, there is no kayf nafsani. So you have two 


types of knowledge, but you cannot say that they share the same mahiya! 


You can say that ‘aql fa'al has the perfection of a human being, but it is not a human being. 


It does not share our mahiya. 


180 


Bidayat al-Hikma 
Notes by: Aanand Krishnan 


12.13. THE IMAGINAL WORLD 


Peripatetics have the idea of ‘uqul tuli (hierarchical) while the ishraqiyun have the 


concept of 'uqul arzi (horizontal). 


Now we consider another type of contingent being, which is mithal. 


‘Alam al-maada (matter, potential) is the most obvious world. Some speculate that there 


must be something higher that serves as an intermediate between matter and intellect. 
Mithal are like dreams. But unlike dreams which are our khiyal, the mithal are 
independent. We can dream things that have no reality - these can be considered 
imagination, the manipulation of stored images. If you are thirsty before sleeping, you 
might imagine water. But this has no reality. 

This is mithal munfasil - it is independent of us. But it is similar to the dream in the sense 
that things people in dreams have gender, size, shape etc. They have athar but not in the 
"real" world. They don't have physical mass, or the limitations caused by being a physical 
object. 

‘Alam 'uqul do not have any physical characteristics like shape, size. 

This world is also called barzakh. 


According to the emanationists, this world is under ‘uqul arzi. 


The beings in this world manifest or take forms in different conditions. But taking 


different forms (e.g., thin horse, fat horse) still does not end its personal unity. 
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12.14. THE MATERIAL WORLD 


This is the lowest form of existence. This is the world we perceive. This is world of 


potentialities. 


In this world, beings move from potential towards actuality, through the process of 


haraka. 


But sometimes, an obstacle stops this process. This is a world of conflict. A virus kills a 


child, or an animal eats a plant. 


We know a lot about the system that governs the world through science. But what we 


don't know is more! 
This world has existential relation to itself - everything is connected. What we do has an 
impact on someone on the other side of the world, but we find it hard to measure the 


effect. 


So there is a general motion of the whole world. We also have specific substantial 


motions of animals, plants etc. 


When will the motion end? When there is no potential left. Something that is free of 


potential has no haraka. 


One of the most difficult questions in philosophy: if'aq] fa'al is mujarrad and unchanging 


- how can this manage a world that is in constant change? 
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The answer is that 'aql fa'al does not create the world and THEN runs it. Rather, it creates 


a world that is changing by itself. 


Since the world is changing in its substance - its essence is the same as change! This is 
why Mulla Sadra considers time to be a fourth dimension. Otherwise you end up with the 


problem of istinad al-mutaghayyir ila al-thabit! 


So these created beings are in motion, and in need the Creator every day and night. But, 


the Creator is not keeping it every day! We have days, but the mujarradat don't. 
Of course it is very difficult for us to contemplate how can Allah be aware of me when He 
is not in this room, in this time and space! These are our limitations. He is not in this 


room and day, but He is more present. 


Let's say you're imagining a room with a lot of people. We aren't in that room. But we are 


present in the room in a more comprehensive way than anyone in the room! 


Real mu'min make things happen. In heaven we have 'yufajjirunaha tafjira' (and a spring 


starts!) These are those whose lives are imaginations, and whose imagination gives life! 


May Allah bless us with the gift of ma'arifa. And may Allah bless ‘Allama Tabatabai and 


all the scholars before us who have passed on this gift to us. 
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OTHER REFERENCES 
I. Dictionary of terms: http://www.muslimphilosophy.com/pd/dmp.pdf 


Categories: 


Substance (jawhar) 

quantity (kamiyyah) 

quality (kayfiyyah) 

relation (idafah) 

posture (wad' ) 

spatial locus (ayna) 

temporal locus (mata) 

possession (jadah) 

action (an yaf‘al) (states of gradual effects) 


passion (an yanfa‘il ) (states of being affected passively and gradually) 


Notes from Seyyed Hossein Nasr's book 


e Aristotle's world view was informed by the assumption that the world could not 
not exist. Islamic philosophy on the other hand believes that the world only exists 
because God's give it wujud. It does not naturally possess wujud. This is the wujud 
faqri that philosophers refer to. 

e What is our starting point? Do we need to explain why the universe exists or do we 
need to explain why the universe does not not exist? Mahiya is indifferent to 
existence or lack of existence! 

e Wujud is not an accident for mahiya. If that were true (‘arad on something), then 
mahiya had to first "exist" before it received this wujud. This is circular logic or 


states that something exists before it possessed existence! 
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